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Abstract 
 
Correspondence offers privileged access to the social, political, 
and religious discourses in the formative phase of the schools of 
Islam. The letters of Ǧābir ibn Zayd, who was to become one of the 
founding figures of the Ibāḍiyya, held a prominent position in the 
community life of his followers. This study, an edition and translation 
of the letters of Ǧābir ibn Zayd, will serve to clarify and complete the 
historical record, at the same time highlighting their author’s unique 
contribution to the development of an Ibāḍi school of jurisprudence. 
Though attempts have been made to edit and interpret the fatwas 
included in Ǧābir’s letters, this thesis for the first time presents them 
in a complete edition with translation and commentary. Further, the 
present work is based on three manuscripts rather than the single one 
known earlier. Only after an extended search could the two additional 
manuscripts of Ǧābir’s letters be retrieved from private libraries. After 
carefully examining and comparing the differences, the present thesis 
offers a comprehensive edition of the letters which shall, it is hoped, 
assist future studies focusing on jurisprudence in early Islam. 
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Note on Transliteration 
The transliteration adopted in the present work is according to DIN1 
standard: 
 
 
  
 
 
1 Deutsches Institut für Normung (DIN) standard for the transliteration of the Arabic 
alphabet adopted in 1982. It is based on the rules of the Deutsche Morgenländische 
Gesellschaft (DMG) as modified by the International Orientalist Congress 1935 in 
Rome. 
Letter DIN 
ظ ẓ 
ع ʿ 
غ Ġ 
ف F 
ق Q 
ك K 
ل L 
م M 
ن N 
 ه H 
و w; ū 
ي y; ī 
آ ʾā 
ة h; t 
ى Ā 
 
Letter DIN 
ء ʾ 
ا´ a 
ب b 
ت t 
ث ṯ 
ج ǧ 
ح ḥ 
خ ḫ 
د d 
ذ ḏ 
ر r 
ز z 
س s 
ش š 
ص ṣ 
ض ḍ 
ط ṭ 
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Introduction 
After the death of the Prophet (11 AH/632 CE), a schism was 
developing in the Muslim community. The tribal systems in Arabia 
were influenced by competing schools of thought, with early religious 
leaders garnering support from different quarters and acquiring 
influence. It was a time of turmoil, fitna, and the records which 
survive to this day of these first theologians help explain the 
development and evolution of Islam.  
Witnesses to these early developments include Ǧābir ibn Zayd, 
born in ʿUmān in 21 AH/641 CE. In his childhood and early 
adulthood, he witnessed major events that shaped the Muslim 
community forever: assassination of ʿUmar (23 AH/644 CE); ʿUṯmān 
and ʿAlī facing a civil war (24-35 AH/645-656 CE); the Umayyads 
being challenged by uprisings in Baṣra and elsewhere. 
Ǧābir ibn Zayd, an Imām who lived in Baṣra in the first Islamic 
century, rose to prominence in the Islamic community due to his 
knowledge acquired through years of study and travel and his 
erudition, honed through discourse with the leading thinkers of his 
age. His opinions and pronouncements are documented in his 
correspondence. For centuries, the exchange of letters had a prominent 
position in Ibāḍī 2  community life. They were passed on from 
generation to generation and have become important historical 
sources. Correspondence held a prominent position in Ibāḍī life, and 
the letters exchanged reveal early social, political and religious 
activities which have only recently been recognized as pertaining 
specifically to Ibāḍī history.  
This author checked a range of biographies, history books and 
relevant studies and found a good number of letters that require 
special attention and comprehensive study. In general, these letters 
have not been used as much as they should have. Some researchers 
 
 
2Lewicki 1971: 648a-660b. 
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have made studies based upon these letters, but they do not reflect the 
letters’ full significance. 
It is worth mentioning that such letters provide for historians 
and jurists a source of biography, presenting them the ideas, visions 
and opinions of the era regarding a certain topic or an event. They 
may be writings or replies or an exchange of views amongst scholars 
to explain or analyze a certain matter, or they may be a recording of 
events and news of the day. They sometimes include information 
about famous Imāms, scholars and jurists, thus providing valuable 
biographical data. In addition, they include an abundance of juridical 
opinions and are referred to in a large number of resources and 
manuscripts which need to be collected and thoroughly studied. 
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1. The Rediscovery and the Processing of the Letters of 
Ǧābir ibn Zayd 
The person who rediscovered and imparted the significance of 
these letters in the modern era was ‘Amr Ḫalīfa an-Nāmī3. Many 
scholars in the Arab world and beyond depend on his work. An-Nāmī 
has been absent from the scientific field since 1986, the year he 
disappeared after a long struggle in prison and with the Libyan regime 
at the time. 
An-Nāmī tracked down many manuscripts during the 
preparation of his doctoral thesis on al-Ibāḍīya at the University of 
Cambridge in 1968. His academic supervisor for this purpose was 
Professor R. B. Serjeant. An-Nāmī conducted a research tour visiting 
Nafūsa Mountains in Libya, Djerba (Tunisia) and Wadi Mzāb in 
Algeria. He entered into correspondence with Omani scholars, among 
them Muḥammad ibn ʿAbdallāh as-Salimī (d. 1985), his son 
Sulaymān (d. 2001), Salīm ibn Ḥamad al-Ḥārṯī (d. 2006), Ġālib ibn 
‘Ali al-Hināʾī (d. 2010), and Aḥmad al-Ḫalīlī (the current Grand muftī 
of the  Sultanate of Oman). Evidently, an-Nāmī focused on obtaining 
and analysing Ibāḍī manuscripts. 
In 1970, he published a summary of his findings in the Journal 
of Semitic Studies.4 Within the scope of the paper, an-Nāmī delivered 
a detailed description of the letters of Ǧābir ibn Zayd which he 
considered to be among the most important Ibāḍī manuscripts. In his 
article, an-Nāmī also made reference to another copy of the letters 
which to his knowledge was in the possession of Ṣāliḥ ibn ‘Umar in 
Beni Yazgan in Mzāb. Since he was not able to obtain them, he did 
not give any further details. 
An-Nāmī began analyzing the letters he had found in 1969, 
typing copies of them including annotations on a typewriter. While he 
 
 
3 A number of books has been published about an-Nāmī. One was written by his 
friend, Maḥmūd Muḥammad an-Nākū‘, published in London 2006, and another one 
by the Omani researcher Sultān Mubārak aš-Šaybānī, published in Muscat 2008. 
4 an-Nāmī 1970: 63-87.  
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realised that his collection of them was not complete, Ǧābir‘s letters 
constituted an essential element in his thesis Studies in Ibādism 
(Cambridge, 1971). He related his concern in editing the manuscripts 
in a letter addressed to Abu l-Yaqḏḍan Ibrāhīm ibn ʿĪsā (d.1973) in 
which he said: “I have completed so far transcribing the letters of 
Imām Ǧābir ibn Zayd on the typewriter using an old poor version, and 
I will print several copies to send to you for correction, because there 
were some words which were very difficult to decipher. I know that 
there is a copy in the library of Ṣāliḥ ibn ‘Umar; perhaps one of you 
will have the opportunity to inspect that version. Mine will be sent to 
you within a fortnight, God willing.”5  Among scholars who were 
interested in Ibāḍī issues, the discovery of the manuscripts was 
followed with great interest and aroused attention – in Europe even 
more than in the Islamic world itself. As a consequence of an-Nāmī’s 
publication, multiple studies were produced that treated Ibādism and 
Ibāḍī issues. At the same time, a scientific dispute began over the 
authenticity of these manuscripts and – for those accepting their 
credibility – on the ways of benefiting from them. 
Perhaps the fact that an-Nāmī’s research was first published in 
English was the reason that Europe became the incubator of Ibāḍī 
studies. The impact of his work only reached Arab and especially 
Omani readers with some delay. With the growing attention of 
Orientalists worldwide for early Islam, an-Nāmī’s transmission of 
these sources opened up additional space for academic discussion on 
issues regarding that period. While it cannot be claimed that the 
manuscripts published by an-Nāmī can give conclusive answers to 
pivotal questions in the history of Islamic sects, they at least lead to 
new proposals in this regard. 
Examples of European scholars’ interest in these early sources 
are John Wilkinson who wrote about manuscripts in the early history 
of Oman and in the Omani Imāmate6, and the studies of Michael 
 
 
5 aš-Šaybānī 2008: 15-24. 
6 Wilkinson 1978: 191-208. 
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Cook, particularly those with regard to Ibāḍī siyar, as well as the 
studies of Martin Hinds about internal conflicts in the early 
beginnings of Islam.7 
Another important example of European interest is that of Fritz 
Zimmermann and Patricia Crone in their study The Epistle of Sālim 
ibn Dhakwān, printed in 2001, and notable for its text editing and 
analysis. In this context, it needs to be mentioned that Sālim ibn 
Ḏakwān corresponded directly with Ǧābir ibn Zayd in the eleventh 
letter. Obviously, Zimmermann and Crone did not have access to 
Ǧābir’s letters, at least not to the letter of Ǧābir to Sālim ibn Ḏakwān, 
for if they had had such access, they certainly would have included the 
information that relates to Sālim’s biography. Instead, they only 
mention the comments an-Nāmī gives in his thesis.8 
The publication of the an-Nāmī article also aroused researchers’ 
interest in Ibāḍī manuscripts in Germany. In 1974, Prof. van Ess 
traveled to Djerba, Tunisia, and Wadi Mzāb in Algeria. He started 
collecting Ibāḍī manuscripts and then published a summary of his 
findings,9 in which he also pointed to the importance and historical 
value of Ǧābir ibn Zaid’s letters. He described them accurately and 
kept copies of the manuscripts in the Institute of Oriental Studies at 
the University of Tübingen. 
In the Seventies, ‘Awad Ḫalīfāt was likewise concerned with 
Ibāḍī manuscripts, since he was preparing a book on the origins and 
emergence of the Ibāḍī movement and its role in Islamic history. He 
benefited from what had been written in the articles of an-Nāmī and 
van Ess. In 1977, when ‘Awad was in Britain, he read a copy of the 
letters of Ǧābir ibn Zayd, purportedly from Djerba in Tunisia, lent to 
him temporarily by one of his friends.10 
 
 
7 Cook 1981: 37; Hinds 1978: 41.  
8 Crone, Zimmermann 2001: 302-303. 
9 van Ess 1976: 25-63. 
10 Ḫalīfat 2002: 24. 
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In 1981 Ṣāliḥ ibn Aḥmad as-Sawwāfi wrote his Master thesis on 
Ǧābir ibn Zayd at al-Azhar University in Egypt, 11  based on 
information he gleaned from a copy of the manuscript in the Islamic 
Library in Ruwī, Muscat, noting that the manuscript had been 
photocopied from another library in the United Kingdom under the 
number 9192-216c, but without mentioning any further details.  
In 1981 Michael Cook published a book entitled Early Muslim 
Dogma 12 , in which he focussed on the biography of Sālim ibn 
Ḏakwān and the letters of Ibn Ibāḍ to ʿAbd al-Malik ibn Marwān. He 
also mentioned the importance of Ǧābir’s letters, but it appears that he 
had not seen the letters themselves, reporting only on what had been 
written about them by an-Nāmī and van Ess.  
Years later, Sāmī Ṣaqr from Jordan investigated the 
whereabouts of these letters when he was researching for his Master 
thesis on Ǧābir ibn Zayd.13 He traveled to Tunisia where he was able 
to have access to the letters at the Bārūnīya library. He referred to the 
poor conditions of these letters, how they were damaged, and the need 
to care for them. Ṣaqr offered an accurate description of the 
manuscripts, and, just as an-Nāmī before him, pointed to the 
possibility of another copy in the library of Ṣāliḥ ibn ‘Umar in Beni 
Yazgan in Mzāb. But the existence of this copy was put in question by 
one Farḥāt al-Ǧaʿbirī who had catalogued the contents of the library.14 
Discussing the ḫāriǧī movement, Nāsir ibn Sulaimān as-Sābʿī in 
his book al-Ḫawāriǧ wa-l-ḥaqīqa al-ġāʾyba15 uses Ǧābir ibn Zayd’s 
letters as one of his sources. Nāsir states that he cited copies which 
one Sāmī Ṣaqr had aquired from the Library of Sālim ibn Yaʿqūb in 
Djerba, Tunisia. This author, however, is of the opinion that Sāmī 
Ṣaqr had obtained these copies from the Bārūnīya Library, as stated in 
the introduction of his research, and not from the Sālim ibn Yaʿqūb 
 
 
11 as-Sawwafī 1997: 63-65. 
12 Cook 1981: 37.  
13 as-Ṣaqr 2002: 17-25. 
14 al-Ǧaʿbirī 2002. 
15 as-Sābʾī 2003: 31. 
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Library. This raises a question which will be addressed later: Is it 
another version or is it an oversight of as-Sābʿī?  
In 1991 Mūna Naǧǧār submitted her Master’s thesis at the 
University of Tübingen, analyzing one of Ǧābir ibn Zayd’s letters (the 
one addressed to al-Ḥāriṯ ibn ʿAmr) for language, content, religious 
pronouncements, etc. In spite of the importance of her work, she 
relied solely on the copy obtained by van Ess at the Bārūnīya Library. 
A further verification of the authenticity of the letters or a critical 
comparison was not undertaken in this case.16 
In 1999, Muṣṭafa Ṣāliḥ Bāǧū prepared his thesis on al-Iǧtihād 
ʿinda l-Ibāḍīya17 at the AmīrʿAbd al-Qādir-University of the Islamic 
Sciences in Algeria. It was printed in the Sultanate of Oman in 2005.  
Bāǧū attempted to rely solely on primary sources of Ibāḍī 
jurisprudence. However, he confused the letters of Ǧābir ibn Zayd 
with the book Ǧawābāt Ǧābir ibn Zayd in discussing the views of van 
Ess. In fact, Bāǧū did not see the manuscript copies of the letters, but 
built his argumentation on the typed version, as he pointed out 
himself. He mentioned that there are only seventeen (!) letters, and 
that he had obtained this copy from the Dār al-Kutub al-Miṣrīya under 
the number 21582 b. 
In 2002, Farḥāt al- Ǧaʿbirī was determined to study and analyze 
the letters. In the introduction to his paper dealing with the letters, he 
stresses the importance of a scientific analysis and the exact reading of 
the letters’ contents, as well as an examination of the authenticity of 
the original manuscripts.18 Since he did manage to secure copies of 
the letters from the library of Ṣāliḥ ibn ‘Umar, some progress was 
achieved regarding the issues he mentioned. However, Farḥāt is 
convinced that this version of the manuscript is a copy of the one in 
the Bārūnīya Library, which is not the case.  
 
 
16 Naǧǧār 1991. 
17 Bʿayū  2005: 29. 
18 al-Ǧaʿbirī 2002. 
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In the same year, i.e., in 2002, the Italian scholar Francesca 
Ersilia published her doctoral thesis ‘Teoria e pratica del commercio 
nell’ Islâm medievale – I contratti di vendita e di commenda nel 
diritto ibâḍita’. Her work is important in that she uses the letters of 
Ǧābir ibn Zayd as one of her basic sources.19 She benefited from the 
copy in the possession of Werner Schwartz, the famous collector of 
Ibāḍī scripts based in Göttingen. 
Researchers in Oman received another typewritten copy of 
Ǧābir’s letters which were stored in the Islamic Library in Ruwī. The 
provenance of this version is unknown; most probably it is from the 
correspondences of an-Nāmī to his friends in Oman. 
Several studies in Oman that have discussed Ǧābir ibn Zayd’s 
letters relied on this non-edited typewritten version, although it only 
contained sixteen of the eighteen letters. The last two letters – sent to 
ʿAbd al-Malik ibn al-Muhallab and Ḫayra bint Ḍamra – were missing. 
The publications that are based upon this incomplete version include 
the study Ǧābir ibn Zayd, ḥayāt min aǧl al-ʿilm by Aḥmad Darwīš 
(Oman, 1988), and the book al-Ḥayāt al-fikrīya fī ʿUmān by Zayd al- 
Ǧahḍamī (Oman, 1999). 
In 2002, the efforts of the “Ǧamʿīyat at-Turāṯ” – a group of 
dedicated researchers in Algeria that focused on exploring and 
indexing early Ibāḍī manuscripts – finally paid off. They found a copy 
of the letters of Ǧābir ibn Zayd in the library of Ṣāliḥ ibn ‘Umar. It is 
evident that this must be the version that was referred to by an-Nāmī 
in his letter to Abu l-Yaqẓān in 1973. By this time, 33 years had 
passed since an-Nāmī’s initial discovery in 1969.  
In 2003, Muṣṭafā ibn Muḥammad ibn Idrīsu from Algeria 
published the book Al-Fikr al-ʿAqadī ʿinda l-Ibāḍīya ḥattā niḥāyat al-
qarn at-ṯāliṯ al-hiǧrī.20 In it, he briefly noted that there are two copies 
of Ǧābir’s letters in the library of Ṣāliḥ ibn ‘Umar without adding any 
other information. 
 
 
19 Ersilia 2002: 232. 
20 Ibn Idrīsu 2003: 52. 
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In 2004 and later, it was learned that some researchers of the 
“Ǧamʿīyat at-Turāṯ” in Algeria started to edit the letters and complete 
what was begun by Farḥāt al-Ǧaʿbirī. To date, they have not 
completed their project. 
In 2005, in a meeting with Prof. Josef van Ess in the Institute of 
Oriental Studies, University of Tübingen, and in consultation with him 
about the focus of this research, further inquiries were begun. These 
included direct personal examination and the editing of the letters of 
Ǧābir ibn Zayd. Van Ess himself opened the box which contained the 
letters and permitted copies to be made. These are currently in the 
author’s possession. 
This overview makes it clear that the road of discovery of 
Ǧābir’ letters has been a long one. It began half a century ago. And it 
ended with the discovery of a third version, which will be highlighted 
later in this study.  
Based on the discoveries mentioned above, following extensive 
correspondence and personal contacts to the libraries, copies of three 
versions of Ǧābir’s letters are finally in the possession of this author. 
The first is the same one as that of an-Nāmī and van Ess from the 
Bārūnīya Library in Djerba, Tunisia. The two others stem from the 
library of Ṣāliḥ ibn ‘Umar in Wadi Mzāb, Algeria. These last two 
versions have not yet been studied by other researchers. al- Ǧaʿbirī, 
who was the first to see one of them, was convinced that it was a copy 
of the Bārūnīya version. As the present work will make clear, this 
assumption is not valid.  
After a careful examination of each of these versions, it is 
apparent that the copy from the Bārūnīya Library is older and, as 
pointed out by an-Nāmī, may well have originated in the 7th/13th 
century, perhaps even before that. The dating is based on the style of 
the handwriting, which is medieval Maġribī. It does resemble samples 
of Eastern writers, especially those of Oman. Scholars specialized in 
the field of manuscripts have confirmed to this author that this type of 
writing goes back to the 7th/13th centuries, as an-Nāmī had assumed 
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previously.21 The features of the paper used as well as the type of the 
leather applied for the binding together permit such an inference. It 
needs to be kept in mind that the Bārūnīya version comprises only 
sixteen letters, with some of the pages damaged and text fragments 
missing.  
The other two copies that were archived at the Library of Ṣāliḥ 
ibn ‘Umar in Mzāb go back to the 14th/19th centuries. There is clarity 
in the arrangement, the writing style and materials. Both of the Mzābī 
versions contain all eighteen letters, including those two which are 
missing in the Bārūnīya version. Both present the letters in the same 
order. 
It is unlikely that the Mzābī manuscripts were copied from the 
Bārūnīya version as Farḥāt al-Ǧaʿbirī believes for the following 
reasons: (1) The letters in the Bārūnīya manuscript are on loose pages 
and in no particular order; the Mzābī manuscripts are continuous and 
in the same order. (2) The Bārūnīya manuscript has been damaged in 
places, and some fragments are missing. The missing text is complete 
in the Mzābī manuscripts. (3) Furthermore, there are discrepancies in 
the texts. Their phrasing is not consistent, and it is unlikely that the 
copyist (nāsiḫ) would have changed it. 
There is another point to be made here: a careful comparison of 
the two Mzābī manuscripts also reveals discrepancies between the two 
which may indicate that one of these copies had been derived from 
another – as yet unidentified – manuscript.  
  
 
 
21  Interview with ʿAlī ibn ʿAbdallāh al-Hārṯi, Director of the Department of 
Manuscripts and Documents, the Ministry of Heritage and Culture, Sultanate of 
Oman, 15th April 2006. 
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It is not possible to specify who collected these letters as the 
available transcripts, studies and reports on research do not address 
this point. Ǧābir ibn Zayd himself asked to keep the letters secret and 
hidden from the rulers of his age. The letters must have been collected 
from different countries, — Oman, Khorasan — and from different 
people, or by one of Ǧābir ibn Zaydʾs pupils who was close to him 
and who had close relations with the recipients. 
The recipients were instructed by Ǧābir ibn Zayd himself to 
destroy the letters as soon as they had been read. However, the 
recipients did not do so in the case of these letters, which were kept 
safe by those who received them. The addressees are not likely to 
have copied the letter themselves, but retained them to share with 
those they most trusted. It might have been subsequent readers who 
were the first to copy them. This would have happened in limited and 
discreet circles, which may explain why the letters are rarely found in 
old manuscripts and not referred to more often despite their 
significance in terms of knowledge.  
This author believes that the letters must have been collected by 
either Ḍumām ibn as-Sāʾib or Abū ʿUbayda Muslim ibn Abī Karīma. 
The biographies of these individuals show that they had strong 
relations with Ǧābir ibn Zayd and that they were determined to pass 
on and transmit their knowledge. 
 
Ḍumām ibn as-Sāʾib (d. 150 AH) 
Ḍumām ibn as-Sāʾib was a favourite pupil of Ǧābir ibn Zayd. 
His contemporaries called him “the Transmitter (rāwī)” of Ǧābir. He 
passed on many juristic issues addressed by his teacher. Although Abū 
ʿUbayda was knowledgeable and a well-recognized figure in this 
field, he used to refer his questioners to Ḍumām in recognition of the 
latter’s superior knowledge. 
1.1 Collecting Ǧābir ibn Zayd’s Letters 
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Ḍumām ibn as-Sāʾib was an Azdī from Oman. He and Abū 
ʿUbayda were jailed by al-Ḥaǧǧāǧ ibn Yūsuf 22  due to their 
involvement with the organization led by Ǧābir. According to aš-
Šammāḫī (d. 928/1522), Ḍumām “was a man of knowledge, 
exploration and solving knowledge-related dilemmas”.23 
Ḍumām ibn as-Sāʾib used to write down the teachings (riwāyāt) 
of Ǧābir ibn Zayd which were compiled in a book later known as 
Riwāyāt Ḍumām ibn al-Sāʾib, composed by Abū Ṣufra ʿAbd al-Malik 
ibn Ṣufra.24 
Ḍumām is mentioned by Yaḥyā ibn Maʿīn (233/848) in his 
Tārīḫ25 in two subjects, namely: Vol. 2, p. 157 (No. 3940), and Vol. 2, 
p. 268 (No. 4723). He is also mentioned in ad-Dawlābī’s (d. 310/922) 
al-Kunā wa-l-asmāʾ.26 
Ḍumām ibn as-Sāʾib was one of the sheikhs of ar-Rabīʿ ibn 
Ḥabīb. Ar-Rabīʿ quoted from Ḍumām Hadith ((Hadith) No. 520 from 
Ǧābir ibn Zayd. He also transmitted two Hadith, namely No. 112 and 
No. 688 from Ǧābir ibn Zayd as recorded by Abū ʿUbayda.27 
 
Abū ʿUbayda Muslim ibn Abī Karīma (d. 150 AH) 
Abū ʿUbayda Muslim ibn Abī Karīma is said to be of Persian 
origin. He is regarded as the second founder of al-Ibāḍīya after Ǧābir 
ibn Zayd. Abū ʿUbayda was also concerned with the transmission of 
knowledge. Most of the narrations that ar-Rabīʿ ibn Ḥabīb cites had 
been transmitted through Abū ʿUbayda and Ǧābir ibn Zayd. 
Abū ʿUbayda was known for his interest in political issues. As is 
reported in chronicles, he taught his pupils in Baṣra secretly in a 
remote storage room, and when the group suspected an Umayyad 
loyalist to be approaching, they pretended to be busy making baskets. 
 
 
22 Dietrich 1971: 39b-43a. 
23 aš-Šammāḫi 1987: 45. 
24 an-Nāmī 1970: 63-87. 
25 Ibn Maʿīn 1979: 272 
26 ad-Dūlābī 2000: 879. 
27 ar-Rabīʿ 2011: 30. 
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Many scholars, who later became top scholars of their age, learnt from 
him. Under his leadership, the development of the Ibāḍī doctrine as 
well as the movement itself witnessed rapid dissemination.28 
He composed the famous letter on az-zakāt in reply to Ismāʿīl 
ibn Sulaymān al-Maġribī’s question (d. 150 AH or during the reign of 
the Abbasid caliph Abū Ǧaʿfar al-Manṣūr). 
In their collection of Ǧābir ibn Zayd’s letters, this author 
believes that Ḍumām and Abū ʿUbayda were determined to safeguard 
the knowledge transmitted in these letters, based on the following: (1) 
The knowledge and leadership status they enjoyed. Both of them were 
very close to Ǧābir ibn Zayd and learned much from him. (2) Both 
were the successors of Ǧābir ibn Zayd in the interpretation of many 
Ibāḍī issues concerning the political situation in their time. These 
letters uncover many aspects of the Ibāḍī network during that time. 
Their author is known and considered a threat by the ruling power, 
and the recipients are high ranking people, either scholars or men with 
a public office. Given the sensitivity of the political situation during 
the Umayyad era and Umayyad attitude towards Ibāḍīs, no other 
people would dare to retain these letters which posed a great risk to 
the recipient as well to the collector. (3) These letters may have come 
into their possession by way of the delegations visiting Abū ʿUbayda 
who were spreading knowledge and preparing leaders from different 
parts of the Muslim communities. These delegations came from Iraq, 
Oman, Khorasan, Ḥaḍramawt, Yemen, Marocco and al-Ḥiǧāz, which 
also were those Ibāḍī strongholds Ǧābir sent his letters to. Moreover, 
the delegates were not ordinary scholars, but were chosen and sent to 
the base of the organization to meet their leader Abū ʿUbayda. They 
would then return to their homelands after years of studying, some of 
them establishing the first Ibāḍī imamates. 
 
 
 
 
28 Lewicki 1971: 648a-660b. 
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Taking into account Ǧābir ibn Zayd’s life, the scope of his 
relations, his reputation amongst people, and his eagerness with 
correspondence, the available letters must be but a small portion of his 
writings. During that time, written correspondence was the usual 
means for long distance communication, especially by scholars 
seeking clarification on religious issues. The following evidence of 
additional correspondence has been found: 
1. According to the Sīra of Maḥbūb ibn ar-Ruḥayl (d. 207/823) 
addressed to the people of Ḥaḍramawt concerning Hārūnʾs issue29, 
he said: “We came to know that people of Oman had written to 
Ǧābir ibn Zayd asking him [the following…].”30, and that Ǧābir 
ibn Zayd replied to them [the following…].”31 
2. Gā̌bir ibn Zayd was reported to have written to “ʿIkrima about 
some matters”.32 
3. ʿAmr ibn Dīnār (d. 126/743) said: “Ǧābir ibn Zayd gave me a 
sheet containing some matters ʿIkrima asked about.”33 
4. It was said that Yazīd ibn Abī Muslim (102/720) wrote to Ǧābir 
ibn Zayd: “What is the first ever thing Allāh created?” Ǧābir 
replied in writing: “The Pen of Fate, His Throne, and water. I do 
not know whichever came first.”34 Obviously, Ḥayyān al-Aʿraǧ (d. 
111-120/728-737) is referring to the same correspondence: “Yazīd 
ibn Abī Muslim wrote to Ǧābir ibn Zayd asking him about the 
beginning of creation. Ǧābir replied: ʻHis Throne, water and the 
Pen of Fate. However, Allāh only knows whichever came first.ʼ”35  
 
 
29 Kāšif 1986: 305.  
30 as-Salimī 2001: 22. 
31 as-Salimī 2001: 22. 
32 Ibn Ḫalfūn 1974: 46. 
33 Ibid. 
34 aš-Šammāḫi 2016: 106. 
35 al-Bayhaqī 1939: 481. See also: as-Suyūṭī (date n/a): 472. 
1.2 Attribution: Are these letters directly attributable to Ǧābir? 
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2. The Manuscripts and Letters 
 
The Tunisian Copy 
Regarding the manuscript located in Bārūnīya Library, Djerba, 
Tunisia, in the category of Fiqh Ibāḍī under the number 28 entitled 
Aǧwibat Ǧābir ibn Zayd wa-aǧwiba uḫrā, its description is as follows: 
- Number of pages: 32 pages.  
- Number of lines: 24 on each page.  
- Size of the manuscript: 25 x 21 cm. 
- Style of the handwriting: medieval Maġribī handwriting 
- Date of the copy: undated 
In this version, which was viewed by an-Nāmī, van Ess and 
Ṣaqr, there are sixteen letters from Ǧābir ibn Zayd. Some of the letters 
are not correctly ordered and parts of the texts have been 
mispositioned or are lost. The garbled texts present a puzzle in which 
the reader can only hazard a guess as to which blocks of text are out of 
place and where they should correctly follow. Only seldom does the 
context help. It is only with the paradigm of the other versions that the 
order of the texts in the Bārūnīya version can be ascertained with any 
degree of certainty.  
 
Examples of some of the discrepancies  
In the first line of the copy of Ǧābir’s letters (page 64 according 
to the modern numbering of the manuscript, right-hand column) it 
says: “In the name of God the Merciful, may Allāh bless our Prophet 
Muḥammad and his family and companions, from Ǧābir ibn Zayd to 
Rāšid ibn Ḫayṯam (...).” 
And then at the bottom of the same page (p. 64 – right-hand 
column): “And you ask us (…)” which is not consistent with the 
beginning of page 64 – left-hand column: “And I ask him (…)”. The 
bottom of page 64 – right-hand column is damaged and the text is 
missing.  
2.1 Description of the Manuscripts 
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The next discrepancy in this same letter to Rāšid ibn Ḫayṯam is 
found in the bottom of page 64, left-hand column, which continues on 
page 74, left-hand column, then jumps to page 72, left-hand column, 
and then jumps back to page 46, left-hand column, where the letter 
ends, to be followed by the beginning of the letter from Ǧābir ibn 
Zayd to ʿUṯmān ibn Yasār. On page 75, left-hand column, there is a 
strikethrough mark crossing the page, with a remark at the top of and 
again along the side of the page: “this page is void”. 
The order of the letters from this version are as follows: 
1. The first letter: to Rāšid ibn Ḫayṯam, beginning on page 64, 
right-hand column, then continuing on page 74, left-hand 
column, then to page 72, left-hand column, and finally finishing 
on page 46, left-hand column.  
2. The second letter: to ʿUṯmān ibn Yasār. The beginning of the 
letter is missing from this version, but the ending is found on 
page 65, right-hand column. 
3. The third letter: to Ṭarīf ibn Ḫulayd, begins on the page 65, 
right-hand column, and ends on page 67, right-hand column. 
4. The fourth letter: to Ġaṭrīf ibn ʿAbd ar-Raḥmān, from page 67, 
right and left-hand columns. 
5. The fifth letter: to al-Ḥāriṯ ibn ʿAmr, starting on page 67, left-
hand column, ending on page 68, left-hand column. 
6. The sixth letter: to ʿUnayfa, beginning on page 69, right-hand 
column, and ending on page 70, left-hand column. 
7. The seventh letter: to Nāfiʿ ibn ʿAbdallāh, from page 70, left-
hand column, to page 71, right-hand column. 
8. The eighth letter: to Yazīd (Zayd) ibn Yasār, from page 71, 
right-hand column, to page 71, left-hand column. 
9. The ninth letter: to ʿAbd al-ʿAzīz ibn Saʿd, from page 71, left-
hand column, and then completed on page 73, right-hand 
column. 
10. The tenth letter: to Mālik ibn Usayd, starts on page 73, right-
hand column, and ends on page 74, right-hand column. 
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11. The eleventh letter: to Sālim ibn Ḏakwān, starts on the page 74, 
right-hand column, and then continues on page 72, left-hand 
column. 
12. The twelfth letter: to Nuʿmān ibn Salama, starting at the top of 
page 72, left-hand column and ending on the same page. 
13. The thirteenth letter: to Nuʿmān ibn Salama, starts at the 
beginning of the page 72, left-hand column, and is then 
completed on page 75, right-hand column. Page 75, left-hand 
column was stricken through by a copyist, as referred to 
previously. 
14. The fourteenth letter: to Ṭarīf ibn Ḫulayd, starts at the beginning 
of the page 85 and is completed on page 86, left-hand column. 
15. The fifteenth letter: to Mālik ibn Usayd, starts on page 86, left-
hand column and ends on page 87, right-hand column. 
16. The sixteenth letter: to ʿAbd al-Malik ibn al-Muhallab, starts at 
the top of page 87, left-hand column, but the letter is not 
completed anywhere in this manuscript. 
17. The seventeenth letter: to ʿAbd al-Malik ibn al-Muhallab; it is 
not extant in this version. 
18. The eighteenth letter: to Ḫayra bint Ḍamra; it is not extant in 
this version. 
 
The Algerian Copy 1 
This manuscript is housed in the library of Ṣāliḥ ibn ‘Umar in Wadi 
Mzāb, Algeria. 
- Manuscript No. [129] in the library’s register. 
- Number of pages: 32 pages. 
- The number of lines: 23 lines.  
- Manuscript size: 23.5 x 17.5 cm. 
- Style of handwriting: medieval Maġribī handwriting. 
- Copyist (nāsiḫ): Sulaymān ibn Muḥammad ibn Idrīsū. 
- Dated: 1311/1893. 
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This copy is completely legible. The sequence of the letters is 
undisturbend and their content is complete. The text comprises the 
numbered pages 62 through 97. The order of the letters from this 
version are as follows: 
1. The first letter: to Rāšid ibn Ḫayṯam, from pages 62 to 64. 
2. The second letter: to ʿUṯmān ibn Yasār, pages 64 to 66. 
3. The third letter: to Ṭarīf ibn Ḫulayd, from pages 66 to 69. 
4. The fourth letter: to Ġaṭrīf ibn ʿAbd ar-Raḥmān, pages 69 to 71. 
5. The fifth letter: to al-Ḥāriṯ ibn ʿAmr, pages 71 to 73. 
6. The sixth letter: to ʿUnayfa, pages 73 to 77. 
7. The seventh letter: to Nāfiʿ ibn ʿAbdallāh, pages 77 and 78. 
8. The eighth letter: to Yazīd (Zayd) ibn Yasār, pages 78 and 79. 
9. The ninth letter: to ʿAbd al-ʿAzīz ibn Saʿd, pages 79 and 80. 
10. The tenth letter: to Mālik ibn Usayd, pages 80 to 82. 
11. The eleventh letter: to Sālim ibn Ḏakwān, pages 82 and 83. 
12. The twelfth letter: to Nuʿmān ibn Salama, page 83. 
13. The thirteenth letter: to Nuʿmān ibn Salama, pages 83 to 86. 
14. The fourteenth letter: to Ṭarīf ibn Ḫulayd, pages 86 and 87. 
15. The fifteenth letter: to Mālik ibn Usayd, pages 87 to 89. 
16. The sixteenth letter: to ʿAbd al-Malik ibn al-Muhallab, pages 89 
to 92. 
17. The seventeenth letter: to ʿAbd al-Malik ibn al-Muhallab, pages 
92 to 95. 
18. The eighteenth letter: to Ḫayra bint Ḍamra, pages 95 to 97. 
 
The Algerian Copy 2 
This manuscript is found in the library Ǧamīʿat aš-Šayḫ Abū 
Isḥāq Iṭfīš in Banī Yazqin, Algeria.  
- Manuscript Number (60) in the library’s register. 
- Number of pages: 11 pages.  
- Number of lines: 24 on each page.  
- Size of the manuscript: 25 x 21 cm. 
- Style of handwriting: medieval Maġribī  script. 
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- Date of the Copy: Undated. 
 
It contains these letters: 
1. The first letter: to Rāšid ibn Ḫayṯam, beginning of page 104, 
right-hand column, completed on page 104, left-hand column.  
2. The second letter: to ‘Uṯmān ibn Yasār, begins on page 104, 
left-hand column, and ends on page 105, right-hand column. 
3. The third letter: to Nāfiʿ ibn ʿAbdallāh, page 105, right-hand 
column, to page 105, left-hand column. 
4. The fourth letter: to Ṭarīf ibn Ḫulayd, begins on the page 105 
left-hand column, and ends on page 106, right-hand column. 
5. The fifth letter: to Ġaṭrīf ibn ʿAbd ar-Raḥmān, page 106 right-
hand column to page106, left-hand column. 
6. The sixth letter: to Ġaṭrīf ibn ʿAbd ar-Raḥmān, on page 106, 
left-hand column. 
7. The seventh letter: to al-Ḥāriṯ ibn ‘Amr, starting on page 106, 
left-hand column to page 107, right-hand column. 
8. The eighth letter: to ʿUnayfa, on page 107, right-hand column. 
9. The ninth letter: to Yazīd (Zayd) ibn Yasār, starting on page 
107, right-hand column to 107, left-hand column. 
10. The tenth letter: to ʿAbd al-ʿAzīz ibn Saʿd, on page 107, left-
hand column. 
11. The eleventh letter: to Mālik ibn Usayd, on page 107, left-hand 
column. 
12. The twelfth letter: to Sālim ibn Ḏakwān, starts on the page 
107, left-hand column to page 108, right-hand column. 
13. The thirteenth letter: to Nuʿmān ibn Salama on page 108, 
right-hand column. 
14. The fourteenth letter: to Mālik starts on the page 108, right and 
left-hand columns. 
15. The fifteenth letter: to ʿAbd al-Malik ibn al-Muhallab, from 
page 108, left-hand column to page 109, right-hand column. 
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16. The sixteenth letter: to ʿAbd al-Malik ibn al-Muhallab on page 
109, right-hand column. 
17. The seventeenth letter: to ʿAbd al-Malik ibn al-Muhallab, 
pages 92 to 95. 
18. The eighteenth letter: to Ḫayra bint Ḍamra, pages 95 to 97. 
 
Unlike the other two manuscripts, this manuscript is a shortened 
version of the letters of Ǧābir ibn Zayd. It contains only the names of 
the addressees and the fatwas themselves, omitting the salutation as 
well as the closing. In some of the letters, a change in the names of the 
addressees took place: for instance Yazīd ibn Yasār replaced Zayd ibn 
Yasār. The most important discrepancy is the inconsistency in four of 
the letters, the fatwas they include, and the people who they were sent 
to. This applies, compared to the other two manuscripts, to the 
following letters: 
- The fatwas attached to the second letter in this manuscript (to 
ʿUṯmān ibn Yasār, beginning on page 104, left-hand column 
up to page 105, right-hand column are those attached to the 
sixth letter in the other two manuscripts: to ʿUnayfa, pages 73 
to 77 in the Algerian version, and the sixth letter: to ʿUnayfa, 
beginning on page 69, right-hand column, and ending on page 
70, left-hand column of the Tunisian version. 
- The fatwas attached to the third letter: to Nāfiʿ ibn ʿAbdallāh, 
from page 105, right-hand column to 105, left-hand column 
are those attached to the second letter in the other manuscripts: 
To ʿUṯmān ibn Yasār, pages 64 to 66 in the Algerian version, 
and to ʿUṯmān ibn Yasār found on page 65, right-hand column 
of the Tunisian version. 
- The Fatwas attached in this manuscript to the fifth letter: to 
Ġaṭrīf ibn ʿAbd ar-Raḥmān, from page 106, right-hand column 
to page 106, left-hand column, are those attached to the 
fourteenth letter in the other two manuscripts: To Ṭarīf ibn 
Ḫulayd, pages 86 to 87 in the Algerian version and to Ṭarīf ibn 
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Ḫulayd, which starts at the top of the page 85, and is 
completed on page 86, left-hand column of the Tunisian 
version. 
- The fatwas attached in this manuscript on the eighth letter: to 
ʿUnayfa, on page 107, right-hand column are those attached 
to the seventh letter: To Nāfiʿ ibn ʿAbdallāh, pages 77 to 78 of 
the other Algerian version, and to the seventh letter to: Nāfiʿ b. 
ʿAbdallāh, from page 70, left-hand column to page 71, right-
hand column of the Tunisian version. 
Aside from these discrepancies, it can be stated that the contents of the 
fatwas remain exactly the same as in the other two manuscripts.  
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Image 1:  First and second pages of the manuscript from al- 
Bārūnīya Library, Djerba, Tunisia, category Fiqh Ibāḍī, Number 28. 
2.2 Manuscript Images 
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Image 2: Left page (p. 64) of the manuscript containing Ǧābir’s first 
letter from the library of Ṣaliḥ ibn ʿUmar‚ Wadi Mzāb, 
Algeria, Number 129. 
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Image 3: Page 104 of the manuscript containing Ǧābir’s first and 
second letters from the library Ǧamīʿat aš-Šayḫ al- Abū 
Isḥāq Iṭfīš, Banī Yazqin, Algeria. 
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Correspondence in that era conformed to basic outlines. As a 
result, the author did not deviate from the established formula. All of 
these letters are similarly structured, not only in terms of outline but 
also in terms of the terminology and the diction used in the main parts 
of the letters. 
Ǧābir’s style is the same in all letters. All his letters are divided 
into the very same parts: salutation, body and closing. Contemporary 
research on recently discovered Arabic Papyri36 shows that the way of 
writing letters perfectly matches the one used by Ǧābir ibn Zayd. 
These corresponding epistolographic elements support the theory that 
the letters date back to the lifetime of Ǧābir. 
 
Salutation 
1. al-Basmala  
In the salutation, the Basmala [ البسملة ] comes at the top of each 
letter. The Basmala is a liturgical verse used as an introduction. This 
tradition still exists even in our modern age. It is not known whether 
the Basmala was written by Ǧābir himself or is an addition made by 
the copyists. Nevertheless, studies made on the writing of such 
phrases in letters show that theBasmala has been widespread since the 
time of the Prophet Muḥammad. 
Furthermore, all eighteen letters preserved in the three 
manuscripts use that introductory line. Al-Qurṭubī (d. 671/1273) 
reported that the entire Muslim community (umma) agrees on using 
the Basmala in letters.37 Other scholars added that the Basmala was a 
practice of the previous prophets as well, for instance, the Prophet 
 
 
36 See Abbott 1938: 42-44.  
Grohmann 1960: 5-9.  
Grohmann 1938: 19-23.  
Bell 1945: 538-539.  
Gruendler 1993: 22-23, 167.  
Moritz 1905: 102-103. 
37 al-Qurṭubī 2006 Vol. 16, 153. 
2.3 The Structure of Ǧābir’s Letters 
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Solomon who wrote to the Queen of Sheba, as in the Qurʾān: ( ِمن  إِنَّھُ
 الرَِّحیِم  الرَّْحَمِن  Éَِّ  بِْسِم  َوإِنَّھُ  ُسلَْیَماَن ).38  
According to Ibn ʿAšūr (d. 1269/1876), Prophet Solomon 
followed the sunna of Abraham in writing the Basmala, and later that 
tradition was revived by the last Messenger, Muḥammad.39 Ibn Abī 
Ḥātim (d. 327/938) related that the Arabs in advance of Islam used to 
write “bismika allāhuma”40. Ibn Kaṯīr (d. 774/1373) mentioned in his 
Tafsīr from Maymūn ibn Mihrān that Muḥammad the Prophet used to 
write “bismika allāhumma” until this verse of Qurʾān was revealed to 
him. Thereafter he used it instead.41 
 
2. Identification of the Sender and the Recipient 
In seventeen of eighteen letters following the Basmala, Ǧābir 
wrote “from Ǧābir ibn Zayd to (…).” The only exception is in his 
letter to ʿAbd al-Malik ibn al-Muhallab (Number 16), in which the 
order is reversed. In his other letter to ʿAbd al-Malik ibn al-Muhallab 
(Number 17), Ǧābir is consistent with the others. 
Starting the letter with the sender’s name is preferred by most 
Muslims in classical correspondence. As previously mentioned, an 
example of this is Solomonʾs letter to the Queen of Sheba. Other 
examples include the letters of the Prophet and his successors and 
followers. Al-Bayhaqī in his al-Sunan al-kubrā, based on a report 
from Ibn Sīrīn, writes that al-ʿAlāʾ ibn al-Ḥaḍramī wrote a letter to the 
Prophet using: “From al-ʿAlāʾ ibn al-Ḥaḍramī to Muḥammad (...).” 
Furthermore, he learned from Salmān al-Fārisī that he had said: “No 
person is more sacred than the Prophet Muḥammad and the 
companions used to address him: ‘From so-and-so to Muḥammad the 
Messenger of God.’”42 It is most interesting that al-Buḫārī titled a 
chapter of his Ṣaḥīḥ اْلِكتَاب  فِي  یُْبدَأ  بَِمْن  بَاب  (whose name should be first 
 
 
38 Qurʾān: (27:31). 
39 Ibn ʿAšūr 1984: 259. 
40 Ibn Abī Hātim 1997: 2873. 
41 Ibn Kaṯīr 1998, Vol. 6: 170. 
42 al-Bayhaqī 2004: 220. 
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mentioned in letters?) and stated that the Prophet told his companions 
a story of a man who sent a letter to his creditor along with the money. 
The man began his letter by “from (so-and-so) to (so-and-so).”43 In his 
Fatḥ al-Bārī, Ibn Ḥaǧar al-ʿAsqalānī provides a useful discussion 
about the topic. He concluded that beginning with the sender’s name 
is a sunna. However, Ibn Ḥaǧar stated that some companions began 
their letters with the addressee’s name, such as a letter sent by ʿUmar, 
which opens with ‘To Muʿāwiya ibn Abī Sufyān’.44 
 
3. Greetings 
After the names comes the greeting. Ǧābir generally uses “salāmun 
ʿalaykum” except in two places: (1) in the letter he sent to Yazīd ibn 
Yasār wherein the greeting comes as a parenthetical clause; (2) in his 
letter to Sālim ibn Ḏakwān in which Ǧābir used “al-salāmu 
ʿalaykum”. 
Then Ǧābir says after the greeting: “I praise God, besides 
Whom there is no other God.” In his book al-Ṭabaqāt, Ibn Saʿd 
reports that Hišām ibn ʿUrwa said that his father did not like to write 
“salāmun ʿalaykum” and “ammā baʿd” (now to our subject) unless 
they are followed by: “I praise God, next to Him there is no other 
God.”45 This shows the importance of using this sentence in classical 
correspondence. 
 
4. Admonition 
Ǧābir ibn Zayd goes on in his introduction by including some 
religious admonitions and pieces of advice. The advice to fear God 
(taqwā Allāh) appears in every letter; thereafter follows some other 
aspects, which sometimes cover half of the letter, for instance: 
- adherence to faithfulness 
- not being deceived by false desires 
 
 
43 al-Buḫārī 2002: 58.  
44 al-ʿAsqalānī 1957: 48. 
45 Ibn Saʿd 1990: 138.  
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- trusting Allāh 
- search for comprehensive forgiveness 
- recommendation of perseverance and patience 
- accepting qadr and qaḍāʾ (fate and destiny) decreed by Allāh 
- following the commands of Allāh 
- acting in accordance with Allāh’s will 
- thanking Allāh 
- warning of hypocrisy 
- Avoidance of religiously suspicious matters. 
 
Then comes the Arabic phrase ammā baʿd, which can also be 
translated as “as to the matter in hand”. In most letters, this is 
followed by: “We would like to inform you about our circumstances. 
We are fine.” Then follows the sentence: “I have received your letter.” 
 
Body 
The body of the letter is a reply to the questioner, addressing the 
concerns raised, answering specific questions, and elaborating on 
religious issues. When Ǧābir answers the jurisprudence questions, he 
uses a certain phrase to start writing about this: “As for the matter you 
mentioned (…)”, then he replies, giving his opinion. 120 issues are 
addressed in the letters which are specifically reported in the next 
sections of this thesis.  
 
Closing 
The closing of the letters varies. Some letters end with 
invocations. Other letters end instructing the recipient to destroy the 
letter and to keep the contact between them confidential. All letters 
end with “salāmun ʿalayk”, or “as-salām ʿalayk”, or “as-salāmu 
ʿalaykum wa-raḥmatullāh”. However, there is something missing in 
all of the copied letters: the date. Letters which belong to that epoch 
were dated only by the sender. Copies made thereafter were undated.  
  
 
36 
 
3. The Significance of Ǧābir’s Letters 
The letters of Ǧābir ibn Zayd are ancient Islamic texts which 
date back to the first Islamic century. They belong to a category of 
scripts that Nabia Abbott termed as “Historical Texts”, classifying 
documents as essential to an understanding of their era.46 Due to their 
age, the letters of Ǧābir bear particular importance in the field of early 
Islamic studies. They are essential to those interested in Ibāḍī 
jurisprudence. 
It is hoped here to shed some light on the significance of these 
letters. They are one of the key resources that explain the 
establishment and development of al-Ibāḍīya, especially with regard 
to the fact that al-Ibāḍīya was among the very first Islamic sects to 
emerge.47 The letters discuss early political and religious issues still 
relevant to a general Islamic community in Baṣra and beyond. But 
only a few decades later all of the teachings of Ǧābir ibn Zayd – 
including these letters – came to be regarded as essentially and 
exclusively Ibāḍī scripts not only by his followers, but also by many 
disciples of other Islamic schools.  
The letters are also useful for the examination of the hidden 
ways through which ideas were spread in the Umayyad era.48 It must 
be borne in mind that the Umayyads were quite aware of – or quickly 
learned of – any political activity against their regime. In spite of the 
repressive efforts, though, some forty years after Ǧābir’s death 
independent Ibāḍī territories were on the rise.49 
 
 
 
46 Abbott 1957. 
47 When Ǧābir ibn Zayd died in 93 AH, Mālik Ibn Anas (the Imām of the Mālikī 
Fiqh School) was 3 years old. Abū Ḥanīfa (the Imām of the Ḥanafī Fiqh School) 
was 13 years old. Muḥammad ibn Idrīs aš-Šāfiʿī (the Imām of the Šafiʿī Fiqh 
School) was born much later, that is in 150 AH. Aḥmad ibn Ḥanbal (the Imām of the 
Ḥanbalī Fiqh School) was born in 164 AH.  
48 Hawting 2000: 840a-847b. 
49 The first Ibāḍī Imām of Oman, al-Ǧulandā ibn Masʿūd was elected in 132 AH. 
The first Ibāḍi Imām in Yemen was ʿAbdallāh ibn Yaḥyā al-Kindī appointed around 
132 AH. The first Ibāḍī Imām in Tiyārat was ʿAbdallāh ibn as-Samḥ al-Maʿfrī 
elected in 141 AH. The first Ibāḍī Imām in Algeria was ʿAbd ar-Raḥmān ibn 
Rustam installed in 161 AH.  
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Politics was important to Ǧābir ibn Zayd, and in his later life he 
was politically involved in practice. Available texts and different 
resources shed light on his political involvement, as well as the 
internal plans of the Umayyad authorities. 
 
 
It should be noted that in his early life, Ǧābir ibn Zayd was not 
known to be among those who rebelled against authority. At the age 
of twenty, when he could stand the hardships of travel, Ǧābir moved 
from ʿUmān to Baṣra seeking religious knowledge. 
Ǧābir ibn Zayd was first known as an active player in politics 
when al-Ḥaǧǧāǧ ibn Yūsuf came to ʿIrāq as a governor of ʿAbd al-
Malik ibn Marwān in 75 AH. It was at this time, in the second half of 
the 1st/7th century, that Ǧābir began organizing his followers to 
follow his own political doctrine. 
Although unaware of his relationship with Ibāḍīs, the Umayyads 
did know Ǧābir as a religious authority. He maintained good relations 
with al-Ḥaǧǧāǧ ibn Yūsuf through his connection to Yazīd ibn Abī 
Muslim, the secretary of al-Ḥaǧǧāǧ and close friend of Ǧābir. In fact, 
al-Ḥaǧǧāǧ ibn Yūsuf offered Ǧābir a post as judge at the court in 
Baṣra, presumably to co-opt Ǧābir and win his allegiance, but Ǧābir 
did not accept the offer. In spite of that, al-Ḥaǧǧāǧ ibn Yūsuf awarded 
Ǧābir an annual stipend of 600-700 dirhams, which Ǧābir ibn Zayd 
did accept.50 
Attempting to defend Ǧābir’s acceptance of money from the 
Umayyad rulers, Ibāḍī authors have suggested that he did so as an act 
of taqīya. This apologetic interpretation however, was put forward out 
of fear that Ǧābir by his act could give legitimacy to the government 
and support its agenda.51 
 
 
50 Abū l-Ḥawārī 1985: 276 
ad-Darǧīnī 1974: 214. 
51 al-Warǧilānī 1985: 90. 
3.1 Ǧābir ibn Zayd al-Azdī 
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Another example of Ǧābir’s relationship with the rulers of 
Baṣra: Ǧābir prayed the Friday Prayer behind ʿUbayd Allāh ibn Ziyād 
and behind al-Ḥaǧǧāǧ ibn Yūsuf at a time when some scholars were 
refraining from doing so. Asked about the reason therefore, Ǧābir 
replied: “It is a congregational prayer and an established sunna.”52 
According to Ibāḍī sources, Ǧābir also showed not only support 
but also his opposition to al-Ḥaǧǧāǧ. One day he said to al-Ḥaǧǧāǧ: 
“Prophet Muḥammad said: ʻGod curses the unjust, their helpers, and 
those who help their helpers, even by handing them a pen.’”53 He also 
refused to agree with al-Ḥaǧǧāǧ on the matter of wiping footware 
during ablution. “How can I afford to wipe over my footware whereas 
Allāh commands me to wash my feet?”, Ǧābir argued.54 
Concerned that the authorities may be suspicious of him, Ǧābir 
was cautious when contacting his friends and followers as is clearly 
seen in his correspondence. In five of his letters he asked the 
addressee to destroy his letter. In three of them, he gave reasons 
therefore: 
1. In his letter to al-Ḥāriṯ ibn ʿAmr, one of the oldest followers of 
Kūfa, Ǧābir wrote: “Please be aware that (…) you are in a 
province where my name should not be mentioned. Therefore, 
please, do not report to anybody, anything that I wrote to you!”  
2. In his letter to ʿAbd al-Malik ibn al-Muhallab, Ǧābir wrote: 
“Let me know in writing what you need, but that must be in 
secret and through people you trust because you know our 
situation. We fear those who look for reasons to harm us, so do 
not run into a risk lest you should cause us to perish. May 
Allāh set your affairs aright!” 
3. In his letter to Ṭarīf ibn Ḫulayd, Ǧābir wrote about the rulers 
(umarāʾ) as follows: “You are well aware of those rulers [i.e. 
 
 
52 Abū Ǧābir 1981: 406.  
ad-Darǧīnī 1974: 214. 
53 al-Warǧilānī 1985: 108. 
54 Ibn Ḫalfūn 1974: 39. 
See also ar-Rabīʿ 2011: 15-16.  
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their oppression]. We are afraid of them, as they search for 
excuses to impose penalties upon us.” 
an-Nāmī and others suggest that these examples show that Ǧābir 
was afraid of the rulers so he always acted cautiously. Ǧābir’s life 
shows a rather pragmatic approach in dealing with the Umayyads. 
However, this did not protect him from persecution at the hands of the 
Umayyads and even al-Ḥaǧǧāǧ himself. Ǧābir ibn Zayd and three 
other Ibāḍī leaders were imprisoned in Iraq by al-Ḥaǧǧāǧ, and later 
Ǧābir was exiled to Oman.55 
 
 
Decisive for the development of al-Ibāḍīya was the rejection of 
the compromise found between ʿAlī ibn Abī Tālib and Muʿāwiya I. in 
37 AH. The publicly announced deal between the parties that had 
been fighting for the right to succession eventually led to a 
fragmentation of the Islamic movement. At the time, Ǧābir was most 
probably still living in Nizwa and – as far as can be known – 
undecided in the question of legitimate rule. His view obviously 
changed during his early years in Baṣra, when he met those that 
objected to the claim of Muʿāwiya I. to power. Mirdās ibn ʿUdayya at-
Tamīmī (d. 61/670) and his followers took refuge in Baṣra at the end 
of the 40s AH, when Ǧābir was in his late twenties.56  
How close his relation to the secessionist movement soon 
became is illustrated by the following incidents recorded in Ibāḍī 
chronicles. According to aš-Šammāḫī57, an Ibāḍī historian, Maḥbūb 
ibn ar-Ruḥayl58, reported that an old man called Abū Sufyān Qanbar 
(d. 99-101/717-719) from al-Qaʿada59 was arrested by the ruler of 
 
 
55 aš-Šammāḫi 1987: 81. 
56 Ḫalīfa 2002: 90.  
57 aš-Šammāḫī 1987: 104. 
58 Lewicki 1986: 1230a-1230b. 
59 The term al-Qaʿada  القعدة  derives from the Arabic word ( قعد ) which means to “sit 
back” or to remain inactive. They were a group of people in al-Baṣra during the 
mid-1st century AH whose enemies called them “al-Qaʿada” because they refused to 
participate in violent activities against other Muslims, among them was Abū Bilāl 
Mirdās ibn ʿUdayya at-Tamīmī. 
3.2 The Founding of al-Ibāḍīya 
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Iraq, ʿUbayd Allāh ibn Ziyād, and was whipped to force him to give 
away the whereabouts of one of the leading rebels (i.e., Ǧābir), but he 
did not submit. Ǧābir ibn Zayd later commented on the critical 
situation: “I was near Abū Sufyān, and I expected him to point in my 
direction, but God held him back.”60 
Abū Bilāl was a leader of al-Qaʿada in Baṣra. Some sources 
confirm that Abū Bilāl did not conduct his activities without 
consulting Ǧābir. The relationship between Ǧābir and Abū Bilāl grew 
firmer and stronger. Abū Bilāl used to meet Ǧābir regularly to acquire 
knowledge from him. According to the narratives, Ǧābir started to 
achieve a reputation as a leader of the movement before the year 61 
AH. In that year, Abū Bilāl was killed by Umayyad troups.61  
In his book Bayān al-Šarʿ, Muḥammad ibn Ibrāhīm al-Kindī 
says: “We have been informed that they (i.e., Abū Bilāl Mirdās ibn 
Ḥudayr and his followers) adhere to the teachings of their Imām in 
religion Ǧābir ibn Zayd al-ʿUmānī,  and that they attempt to protect 
him from the effects of war in order to preserve his guidance as well 
as their own mission”.62 
al-Qaʿada members agreed that Ǧābir should take care of and 
organize their mission in Baṣra. Ǧābir’s followers trusted him, 
believed in his intelligence, and in his broad religious knowledge. 
Although Ǧābir held a position as a leader among al-Qaʿada from that 
early time, there is no indication that he participated openly in any 
political events. The inhabitants of Baṣra did not know that Ǧābir was 
a leader of al-Qaʿada, or that he was involved in al-Qaʿada’s activities, 
because he obviously kept his political convictions secret. His 
followers helped him do so as they were keen on protecting him from 
Umayyad authority. Al-Qaʿada feared that if Ǧābir’s involvement 
with them was discovered by the authorities, it might lead to his 
 
 
60 aš-Šammāḫī 1987: 105. 
61 Morony 1993: 912-913.  
62 al-Kindī 1987: 55. 
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execution, and that the Umayyad regime would squelch their 
movement. 
It is also reported that Abū Bilāl and Ǧābir ibn Zayd were in 
close touch during that period and Abū Bilāl used to spend 
considerable time with Ǧābir ibn Zayd. It is reported also that together 
they visited ʿĀʾiša and reproached her for her involvement in the 
Battle of the Camel.63 
Furthermore, Ǧābir ibn Zayd entertained strong bonds to 
another prominent figure of the time: ʿAbdallāh ibn Ibāḍ. Their eye-
level relationship was based on common goals and a subversive 
arrangement regarding a division of labor. ʿAbdallāh ibn Ibāḍ did 
become the public speaker of the movement, while Ǧābir remained in 
the background. Due to this arrangement, historians later named the 
movement after ʿAbdallāh ibn Ibāḍ, even though it had been 
established by Ǧābir. Ibn Ibāḍ became especially famous for his 
strong-worded letters to the Umayyad caliph. 
Hinting at a leading role of Ǧābir in the relation to ʿAbdallāh ibn 
Ibāḍ is the chronicler aš-Šammāḫī when he states that “among them 
(i.e., the early Ibāḍīs) was ʿAbdallāh ibn Ibāḍ (…), who followed the 
teachings of Ǧābir ibn Zayd”.64 The arrangement between the two 
‘founding fathers’ might have contributed to the assessment of many 
Sunni scholars that Ǧābir did not belong to the Ibāḍī movement, but 
remained a sunni all his life. The present research in turn follows the 
judgement of the Sunni chronicler Yaḥyā ibn Maʿīn (d. 233/848) who 
conclusively stated: “Ǧābir ibn Zayd was an Ibāḍī.”65 
Ignaz Goldziher (d. 1921) depicted the Umayyad era as an age 
of insecurity and injustice66. Many Ibāḍī and Shi’a historians agree 
 
 
63 aš-Šammāḫī 1987: 65  
ad-Darǧīnī 1974: 206. 
See also an-Nāmī 2015: 58-80. 
64 aš-Šammāḫī 1987: 72. 
65 Ibn Maʿīn 1979: Vol. 1, 76.  
Ibn ʿAdī 1997: Vol. 4, 71. 
Ibn Haǧar al-ʿAsqalānī 1908: 34. (Sometimes you use only “al-ʿAsqalānī”, 
sometimes the whole name. consistency!) 
66 Goldziher 2009: 82. 
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upon this point. The pious scholars of Medina quarreled continously 
and experienced frequent hostility as regards the Umayyad rulers. The 
letters of Ǧābir are indicative of the aggressive posture of the 
Umayyad authorities, which required that Ǧābir’s followers to meet in 
secret, in order not to attract the attention of their oppressors. Ǧābir 
even permitted bribery in order to avoid difficulties with the 
authorities during the rule of ʿUbayd Allāh ibn Ziyād. Qatāda ibn 
Diʿāma as-Sadūsī (d. 117/735) reported that Ǧābir ibn Zayd said: “We 
had no other useful way in that period other than bribery”67. It appears 
from the context of his letters that Ǧābir ibn Zayd made pragmatic 
decisions in order to reach his goals.  
The following quotes from the letters shows his discretion: 
(1) Gā̌bir ibn Zayd wrote to al-Ḥāriṯ ibn ʿUmr: “Be aware that – May 
Allāh guide you to the right path - I am in a place where I dislike 
to be mentioned by name. Please, do not share anything I wrote to 
you.” 
(2) Gā̌bir includes a similar request in his letter to Sālim ibn Ḏakwān: 
“Be aware that it will give me relief if every letter you receive 
from me is destroyed; do not share anything of what I write to 
you.” In the latter case the concern expressed was not about this 
one letter only. It rather applied to all of the preceding 
correspondence between them as well. Furthermore, the phrase 
indicates that they must have exchanged more than the one letter 
we know of. 
(3) In a letter to Nuʿmān ibn Salama, Ǧābir talks about his enemies 
attempting to ambush him without explicitly mentioning their 
names, and he invokes God against them: “We ask Him (God) to 
defend us and you against those who are malicious to us, whether 
human beings or devils (…), and to protect us against them by His 
Will.” 
 
 
67 as-Sadūsī (year n/a), 189. 
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(4) In a letter, Ṭarīf ibn Ḫulayd asked Ǧābir about his female slave. 
Ǧābir advised him to sell her in a different place so that the Emir 
would not know about her: “I am intent that if you would like to 
sell her, you should sell her in a place which is unknown, since 
you are aware of the evils of our rulers. We are afraid of them. 
They are trying to inflict harm on us.” In this text, Ǧābir ibn Zayd 
declares that he is watched by the authorities, and explains that he 
is afraid of them. That is why he orders the addressee to destroy 
the correspondence between them in order to maintain 
confidentiality: “After reading my letters, you need to destroy 
them.” 
 
(5) In a letter to ʿAbd al-Malik ibn al-Muhallab, Ǧābir ibn Zayd 
orders him to make their mutual exchange of letters confidential 
and use none but a trustworthy person as a messenger between 
them so as to avoid any imminent danger from the Umayyad 
regime: “Write to me anything you wish in secret. You should be 
aware of the circumstances we are in and how much we are afraid 
of those who are trying to inflict harm on us. Please, avoid putting 
us in danger. May Allāh guide you to the right path!” 
 
The closer look into the content of these letters reveals that 
Ǧābir ibn Zayd’s confidentiality requirements vary from one region to 
another. Those followers who were living close to the centre of 
Umayyad power and who were under scrutiny were ordered to adhere 
to the utmost degrees of carefulness and secrecy. In Iraq’s region and 
direct surroundings, the Umayyad intelligence was most active. 
On the other hand, he did not show such fear in letters to other 
destinations, and did not explicitly ask for them to be kept hidden. He 
did not require secrecy in those other regions because he obviously 
felt safe. An example of secure places is Oman, which he mentions in 
his letter to Rāšid ibn Ḫayṯam, Yazīd ibn Yasār and Mālik. The 
context clearly reflects that they were from Oman. 
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However, even in his letters to his followers in Oman, Ǧābir ibn 
Zayd was cautious in choosing his words and phrases, and he did not 
indicate his plans and strategies openly and clearly as he was afraid 
that letters could possibly fall into the hands of the Umayyad spies. 
This confirms what has been said about Ǧābir ibn Zayd’s close 
relations to the Azd tribe, a powerful and influential ethnic group in 
Oman.68 
Ǧābir ibn Zayd established a well-structured circle of followers 
which he sent to different regions connected to his organizational 
centre based in Baṣra. He intended to make a permanent and strong 
relationship between the centre of his movement in Baṣra and its 
outlying regions in order to avoid any kind of dissension and 
disagreement. 
Furthermore, Ǧābir ibn Zayd began also to cleanse his 
organization in respect to the attitude toward contemporary 
movements like the Ḫawāriǧ and the Azāriqa. His attitude was clearly 
against the Ḫawāriǧ and he did not agree with them in terms of their 
violent activities. According to al-Darǧīnī69 in his book al-Ṭabaqāt, 
Ǧābir ibn Zayd confronted the Ḫawāriǧ and debated with them on 
how it could be lawful to kill someone who contradicts their opinion. 
With regard to gender politics, Ǧābir’s letters indicate his 
interest in including women in his organization. A prominent example 
was a woman called Ḫayra bint Ḍamra, the recipient of the eighteenth 
letter. It was known that Ǧābir ibn Zayd taught women in private. His 
pupils mention that women came to Ǧābir asking fiqh-related 
questions. 
In summary, Ǧābir’s letters give evidence to the significance he 
had for the early Ibāḍī movement: he established a knowledge transfer 
among the members of his organization; he taught religious and 
spiritual standpoints to his followers; he clarified the manner in which 
to deal with opponents in doctrine and creed; he advocated the use of 
 
 
68 See a list of references in Bu Larwah 2006: 63-73. 
69 Sanjuán 2012. 
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the principles of hidden faith (taqīya) as a tool to protect the 
movement and adher to secrecy to keep followers safe; he called on 
his followers – men and women – to avoid any kind of isolation from 
society in order to help them coexist peacefully among other people; 
he demanded that his followers to become acquainted with other 
people’s problems; and lastly he asked them to spread their ideology. 
The organizational and ideological cornerstones of the Ibāḍī 
movement were completed under the leadership of Ǧābir ibn Zayd. He 
formed a group of people with similar views and common principles 
they all agreed upon. Their aim was to move in accordance towards 
the goals they believed in. They were connected in agreement to 
theological principles and organizational rules which formed their 
relations, style and methods of work and activity. 
Ǧābir’s letters also help researchers to become acquainted with 
personalities who, though not detailed in the historical records, 
nevertheless played an important role in the political and civil 
community during the Umayyad period. 
In the letters of Ǧābir ibn Zayd there are only a few direct 
quotations from the Qurʾān. Qurʾān-related terms are found nine times 
throughout the letters, and there is only one direct quotation from the 
Qurʾān in which Ǧābir quotes two verses. Also interesting is the fact 
that Ǧābir ibn Zayd does not use the name [ القرآن ] “the Qurʾān (al- 
Qurʾān)”. He rather refers to it with the synonyms “God’s scripture 
(kitāb Allāh)” [الله كتاب ] seven times70 and “the Truth (al- ḥaqq)” [ الحق ] 
twice71. 
Each of Ǧābir’s letters start with the Tasmiya [ التسمیة ] or the 
Basmala [ البسملة ], the phrase written in full like this: [ الرحمن  الله  بسم
الرحیم ] (bismi ʾllāhi ʾr-raḥmāni ʾr-raḥīmi). The practice to begin a 
statement with the Basmala is adopted from the Qurʾān. 
 
 
70 See letter 4 (2 times), letter 6 (1 time), letter 10 (3 times) and letter 16 (1 time). 
71 See letter 16 (2 times).  
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Although there are few direct quotations from the Qurʾān, 
reference to Quranic passages, ideas and vocabulary within the letters 
of Ǧābir is much more widespread. Upon close reading of the letters 
of Ǧābir, one finds many terms and expressions derived from the 
Qurʾān that are not explicitly cited as Quranic references. Even entire 
sentences can be identified, leaving the matter of interpretation and 
recognition of the source entirely in the hands of the reader. 
The direct quotation from the Qurʾān, istidlāl [ الاستدلال ], is only 
found once in the letters. Ǧābir imported these two verses from the 
Qurʾān, introducing them with a direct reference to the source: 
"فاتق الله واحذر أن تنزل بھ منزلة من یعبد بالعمى والترك بھ بعد المعرفة والبصیرة فیھ 
وذلك أنھ یقول :﴿أكفرتم بعد إیمانكم فذوقوا العذاب بما كنتم تكفرون﴾72، ذلك بأنھم استحبوا 
العمى على الھدى، واشتروا الخسران بالمربح ﴿فما ربحت تجارتھم وما كانوا 
مھتدین﴾73وقولھ :وإنك إن عصیتھ أدخلك ﴿ ناًرا وقودھا الناس والحجارة﴾ الآیة“.74 
The influence of the Qurʾān in the literary style of Ǧābir is 
obvious. Verses can be detected, in part or in full, and there is also 
much Quranic diction in his writing. Ibn Zayd does not attribute his 
statements explicitly to the Qurʾān, even when giving answers to 
questions of jurisprudence. Perhaps owing to the necessity to be brief, 
he gives the most succinct answers he can (see Appendix ‘The 18 
Letters in Arabic’). 
Regarding the Sunna, it is a matter of record that Ǧābir ibn Zayd 
was zealous in the pursuit of the Prophet’s revelations. He travelled 
from Oman to Baṣra where many companions, followers and Hadith 
narrators lived. He timed his visits to Mecca to coincide with the 
Ḥaǧǧ in order to meet companions who came from other Islamic 
provinces.75 Ǧābir travelled from Baṣra to Mecca no fewer than forty 
times during the season of al-ḥaǧǧ76. He also embarked on regular 
trips to Mecca and Mediina to meet Hadith narrators in order to 
 
 
72 Qurʾān (3:106). 
73 Qurʾān (2:16). 
74 Qurʾān (2:24). 
75 aš -Šammāḫi, 2011: 96. 
76 Ibid. 
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receive advice from them directly77. Ǧābir was mainly concerned with 
the documentation of Hadith. Ar-Rabīʿ ibn Saʿd said: “I saw Ǧābir 
writing with ʿAbd ar-Raḥmān ibn Ṯābit on ʻwooden boardsʼ.”78 
A fact that needs close attention is that Ǧābir ibn Zayd does not 
demonstrate his broad knowledge of Hadith in his letters, even though 
the historical record shows that he went to great lengths to collect 
Hadith and verify their authenticity and transmission directly from the 
companions. He did so as a serious scholar and religious authority and 
in recognition of his responsibility to preserve them for posterity and 
transmit them to future generations.  
The following is a summary of writings that contain and cite 
Hadith collected by Ǧābir: 
- In his book Musnad, ar-Rabīʿ ibn Ḥabīb transmitted 620 
Hadith originating from Ǧābir.79 
- In his work Āṯār ar-Rabīʿ ibn Ḥabīb, Abū Ṣufra ʿAbd al-Malik 
ibn Ṣufra cites ar-Rabīʿ ibn Ḥabīb, who in turn quotes Ḍumām 
ibn as-Sāʾib, who was the first to cite Ǧābir ibn Zayd. This 
work contains approximately 324 Hadith.80 
- The Kitāb as-Ṣalāḥ, written by Ḥabīb ibn Abī Ḥabīb al-
Ḥarimī, reproduces Hadith by Ǧābir ibn Zayd, which were 
transmitted by ʿAmr ibn Ḥarim.81 
- The Hadith rendered by ʿAmr ibn Dinār and ʿAmr ibn Ḥy ʿA in 
parts V and VI of their work Kitāb Aqwāl Qatāda, also quoted 
Ǧābir ibn Zayd.82 
 
 
 
77 Ibid. 
78 Ibn ʿAbd al-Barr 2000: 102. 
79 ar-Rabīʿ Musnad 2011. 
80  Abū Ṣufra, Āṯār al-Rabīʿ, copy available in the library of the ‘Abteilung für 
Orient- und Islamwissenschaft’, Universität Tübingen. 
81 Ǧābir ibn Zayd, Kitāb al-Ṣalāḥ, copy available in the library of the ‘Abteilung für 
Orient- und Islamwissenschaft’, Universität Tübingen. 
82  as-Sadūsī, Aqwal Qatada, copy available in the library of the ‘Abteilung für 
Orient- und Islamwissenschaft’, Universität Tübingen. 
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Additionally, Ṣāliḥ Al Busaʿidī in his work Riwāyāt al-Ḥadīṯ ʿindā-l- 
Ibāḍiyya, traced Ǧābir’s transmissions in 23 different Hadith books 
(see Appendix Table 1, page 183). 
There can only be speculation as to why not a single excerpt 
from the Hadith has been included in the letters. Logic dictates that 
letters are necessarily short, with the contents confined to the specific 
issues at hand. It is a given that Ǧābir ibn Zayd was confident in his 
opinions, and as a religious scholar and jurist, his narratives drawn 
from his knowledge and expertise stand alone and do not require 
additional justification or alluding to any authorities other than the 
Prophet. Furthermore, the absence of any Hadith quotations in the 
letters reflects the limited use of Hadith in early Ibāḍī thinking. It 
relied rather on an imitation of good behavior and the actions of the 
community than on texts, even if they had been transmitted by reliable 
authorities.83 
This view is also shared by Francesca Ersilia, who states that 
“the concept of Sunnah comprising the exemplary behaviour of the 
Prophet is conspicuously absent in the works compiled by the early 
Ibāḍī jurisprudence as in the early Sunni sources. The old fuqaha´ 
relied on the authorities whose opinion they had arrived at; they rarely 
had it from the Prophet, and even in that case they mostly conveyed 
what they conceived of as prophetic wisdom.”84 
 
 
Several examples of az-zuhd  (asceticism) can be found in these 
letters. Az-zuhd  originally meant abstaining from all religiously 
illegal acts, avoiding shows of luxury and overindulging in worldly 
pleasures, focusing on acts of worship, and making preparations for 
the Hereafter. For some people az-zuhd  was to shut oneself off from 
worldly pleasures and to dedicate oneself to worship in a mosque or a 
lonely place. This movement dates back to the era of the Prophet. 
 
 
83 Gaiser 2016: 140-144  
84 Ersilia 2002: 84.  
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Some of the companions were too poor to have a house of their own. 
They resorted to the mosque of the Prophet and took shelter there. 
They were called Ahl aṣ-Ṣuffa. A range of prominent companions, 
including Abū Hurayra and Saʿd Ibn Abī Waqqās, were among that 
group.85 
The trend of az-zuhd has been interpreted in many different 
ways throughout the history of Islamic thinking. In the age of Ǧābir, it 
was a reaction against the way of life prevailing in the Umayyad era, 
especially in Iraq. The elites of that era were regarded by 
contemporary critics, among whom Ǧābir was a very prominent one, 
as exceedingly open to the experience of pleasures and very 
materialistic. They, if we can believe the sources, mainly sought the 
luxuries in life. Zuhhād (ascetics) on the contrary were tired of the 
turmoil of fitna and believed that for one’s salvation, one needs to turn 
one’s back on this world, and fully dedicate oneself to worshipping 
Allāh. The movement emerged in Baṣra at that time. Al-Ḥasan al-
Baṣrī, one of the promoters of that movement, was a friend of Ǧābir as  
many of the sources exhibit.86 
Historical records show that Ǧābir ibn Zayd led a pious and 
ascetic life. On one occasion he said: “I asked my Lord for three 
things which He granted me: namely, a good wife, a good riding 
camel and my daily bread by which I am sustained”.87  
Al-Ḥaǧǧāǧ ibn Abī ʿUyayna said: “Ǧābir ibn Zayd used to visit 
us in our mosque. One day he came wearing an old pair of shoes and 
said: ʻSixty years of my life have passed. During such period I 
enjoyed wealth and pleasures. This pair of shoes is better than all such 
wealth and pleasuresʼ”88 . Muḥammad ibn Sīrīn (d. 110/728) said: 
 
 
85 Watt 1960: 266a-267a. 
86 Ritter 1971: 247b-248b. 
87 aš-Šammāḫī 1987: 213. 
88 Abū Nuʿaym al-Iṣfahānī 1984: 87. 
 
50 
 
“Abū š-Šaʿṯāʾ [i.e., Ǧābir] was a pious man”89. “Ǧābir led a pious and 
ascetic existence,” an-Nāmī wrote.90 
The tendency to az-zuhd  is reflected in half of the contents of 
Ǧābir’s letters (see Appendix, Table 2, page 184). He focused heavily 
on this aspect, and he addressed spiritual matters, calling on the 
addressee to reduce his interest in worldly issues and concentrate on 
his rewards in the Hereafter.  
  
 
 
89Abū Nuʿaym al-Iṣfahānī 1984: 89 and 237. 
90 an-Nāmī 2015: 62. 
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4. Analytical Study of Jurisprudence Matters in Ǧābir’s 
Letters 
Jurisprudence deals with regulating the acts of al-mukallafūn, 
that is to say a Muslim is required to do something, or abstain from 
doing something, or is given the choice to do or not to do something. 
Muslim scholars consider jurisprudence the practical part of Islamic 
legislation as opposed to the Divine Texts (i.e., Qurʾān and sunna) 
which represent the theoretical part.  
Jurisprudence gradually emerged while Prophet Muḥammad 
was alive, and evolved in the eras of his companions and followers. 
Jurisprudence prescribes a person’s relations with God, himself, and 
others. While jurisprudence covers matters related to the Hereafter, it 
also deals with worldly matters, public ethics and morals. 
 
 
In his book The Origin of Muhammadan Jurisprudence, Schacht 
concludes that al-Ibāḍīya played no role in developing Islamic 
jurisprudence and that Ibāḍīs derived their jurisprudence from Sunni 
jurisprudence schools and applied some slight changes91. 
This was refuted by Francesca Ersilia in her book Teoria e 
pratica del commercio nell’Islam medievale – I contratti di vendita e 
di commenda nel diritto Ibadita in which she examined the Ibāḍī 
jurisprudence related to commercial transactions. Her study is based 
on the most recently discovered Ibāḍī sources that date back to 
pioneering Ibāḍīs, including Ǧābir ibn Zayd. Her arguments are 
supported by many quotations from Ǧābir’s letters.  
Francesca Ersilia, in her study “Constructing an Identity: The 
Development of the Ibāḍī Law” concludes: “Schacht assumed that the 
Ibāḍī doctrines do not differ from those of the Sunni schools of law 
because the Ibāḍīs adopted the Islamic law as it was being developed 
 
 
91 Schacht 1950: 67. 
4.1 Origins of Ibāḍī Jurisprudence  
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in the orthodox schools of law, introducing only such superficial 
modifications as were required by their political and dogmatic tenets. 
Recent studies on the Ibāḍī maḏhab demonstrated that contrary to 
what Schacht averred, the Ibādis took from the beginning a detached 
standpoint. They had their own independent authorities, collections of 
traditions and works by their own jurists.92” 
Rubinacci also refuted Schacht’s opinion in his study “La purità 
rituale secondo gli Ibaditi (Ritual purity according to the Ibadiyya)”. 
As several companions moved from Mecca and Medina to other 
places, Islamic jurisprudence spread over larger areas. People needed 
to know their rights and duties and wanted their social life to be in 
compliance with religious norms.  
The field of jurisprudence was reserved to specialized scholars, 
but nevertheless wide-ranging in its scope, encompassing thorough 
knowledge of the Divine Texts, and extensive knowledge of secular 
regulations and social hierarchy. The few people who were 
knowledgeable in these areas shared their knowledge and offered 
advice. They came to be seen as religious authorities. Their position 
was codified in the term of the muftī.  
 
 
Ǧābir ibn Zayd was muftī of Baṣra.93 He was recognized as a 
muftī by ʿAbdallāh ibn ʿAbbās, his own peers and pupils, and the 
Umayyad Caliphs and governors, including al-Ḥaǧǧāǧ ibn Yūsuf.94 
Ǧābir ibn Zayd was recognized within religious circles and both by 
secular rulers and the laity as a religious authority as is demonstrated 
in the following notes: 
- It is reported that ʿAbdallāh ibn ʿAbbās said:  “I wonder why 
the people of Iraq seek fatwas from us, whereas Ǧābir ibn 
 
 
92 Ersilia 2014: 109-133. 
93 al-Warǧilānī al-‘Adl 1985: 544.  
94 al-Warǧilānī al-Dalīl 1985: 43.  
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Zayd lives among them, his knowledge covers all of their 
issues.”95 
- It is reported that Iyās ibn Muʿāwiya said:  “When I was in 
Baṣra  I found that Ǧābir ibn Zayd of Umān was its leading 
scholar.” According to another version: “When I was in Baṣra  
I found that Ǧābir ibn Zayd of Oman was muftī.”96 
- Abū Nuʿaym said that it was reported that ʿAbdallāh ibn 
ʿAbbās had said: “If the people of Baṣra adopt the opinions of 
Ǧābir ibn Zayd, all their matters will be covered by his 
knowledge of the Qurʾān.”97 
- It is reported that Iyās ibn Muʿāwiya said:  “When I was in 
Baṣra, I found out that its only mufti was Ǧābir ibn Zayd.”98 
- Al-Buḫārī reported that ʿAmr was asked: “Has Abū š-Šaʿṯā ʾ 
(i.e., Ǧābir ibn Zayd) told you anything about Ibādism?”. ʿAmr 
replied: “He has never told me anything about that. I have 
never met a more knowledgeable scholar than Ǧābir ibn Zayd. 
However, if you see the man you would think that he knows 
nothing.”99 
- Ar-Rabīʿ ibn Ḥabīb said:  “One day I sought a fatwa from 
Ǧābir ibn Zayd. I have never spoken to a more knowledgeable 
and wiser scholar or leader than him.”100 
- One day al-Ḥaǧǧāǧ ibn Yūsuf asked Ǧābir ibn Zayd: “Oh Abū 
š-Šaʿṯāʾ, what about the first verse of Sūrat al-Baqara?” - 
“That verse tells us about believers,” replied Ǧābir. Al-Ḥaǧǧāǧ 
asked: “What about the second verse?” - “That verse tells us 
about disbelievers,” replied Ǧābir. Al-Ḥaǧǧāǧ asked: “What 
 
 
95 ad-Darǧīnī 1974: 213;  
aš-Šammāḫī 1987: 68. 
96 Abū Nuʿaym al-Iṣfahānī 1979: 86.  
ad-Ḏahabī 1985, Vol. 4: 482. 
97 Abū Nuʿaym al-Iṣfahānī 1979: 86. 
98 Ibn Saʿd 1968: 180.  
al-ʿAsqalānī 1908 : 38. 
99 al-Buḫārī 1960, Vol. 2: 204. 
100 ad-Darǧīnī 1974: 213. 
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about the third one?” - “That verse tells us about you and your 
party,” replied Ǧābir.101 
There are many reports in this respect. Some of them can be 
found in Ibrāhīm Bu Larwah’s Mawsūʿat āṯār al-imām Ǧābir ibn 
Zayd.102  
 
 
All of Ǧābir’s fatwas are related to personal affairs. People 
wanted simply to know their rights and duties in the light of Islamic 
Law.  They rarely asked about public issues. One third of the fatwas 
are related to acts of worship: ṣalāh, az-zakāt, ṣawm, al-ḥaǧǧ, etc. 
Another third covers family law (marriage, divorce, engagement, 
nurturing and al-ḫulʿ, etc.). A quarter of the fatwas cover transactions 
(commerce and financial dealings, buying, selling, contracts, tenancy, 
etc.). Less than a tenth of the fatwas cover good manners, criminal 
acts and inheritance. 
What this thesis endeavors to do is to present Ǧābir ibn Zayd’s 
judgements in jurisprudence by classifying each matter covered by his 
fatwas. A second aim lies in examining the different versions of the 
fatwas and to check their consistency. 
His correspondence and the fatwas therein play a key role in the 
development of Islamic jurisprudence and can be used to show to 
what extent scholars were accurate in quoting one another. More 
notably, the letters can help determine whether a fatwa is authentic. 
This study will also  analyze  and explain the meaning of Ǧābir’s 
fatwas in order to make them easier to understand. The language used 
in that early period of Islamic history was succinct, with the aim of 
being received by the fatwa seekers with as little distortion of meaning 
as possible.  
 
 
 
 
101 ar-Rabīʿ 2011, 257. 
102 Bu Larwah 2006 vol. 2, 152.  
4.3 Fatwas in Ǧābir’s Letters 
 
55 
 
It seems that jurists were aware of the gap between 
jurisprudence and politics. Therefore they used to abstain from 
indulging in political matters even if they opposed the conduct of any 
political figures. Fatwas did not cover political issues. It can be very 
well assumed that Ǧābir did have strong political standpoints, but he 
would – as most other theologians of the time in Iraq – refrain from 
expressing them.  
In his letters, Ǧābir ibn Zayd would say when a question was 
sent to him dealing with matters related to politics: “Do not send me 
any questions similar to this one.”103 In his fatwas we find no direct 
traces of historical incidents or political issues, even though ʿIrāq was 
roiling with political arguments and opposing sects at the time. 
Ǧābir’s fatwas do not directly cover any matter related to the 
Islamic creed al-ʿaqīda, though the era in which Ǧābir ibn Zayd lived 
witnessed a turmoil with regard to creed.  Even under this aspect no 
traces of ān Qur interpretation can be found in the fatwas.  Finally it 
can be stated that nothing in the fatwas covers matters related to 
ǧihād. 
In his letter (15) to Malik, Ǧābir advised him to “give up what is 
doubtful to you for that which is not doubtful.” Also in the letter (16) 
to ʿAbd al-Malik ibn al-Muhallab, Ǧābir wrote, “do not run into a risk 
lest you should cause us to perish.” Such clear statements from Ǧābir 
often appeared through his letters, which inspired his followers not to 
ask him about issues that he didn’t want to be asked about. 
As an-Nāmī noted, Ǧābir, while living in Baṣra, one of the 
major centres of political activities, and being contemporary with the 
events of that formative period (28-93 AH), he was able to develop 
and formulate a clear understanding of the religious affairs of the 
growing Muslim community. Therefore, Ǧābir avoided subjects that 
might have caused disputes within that community, such as the issues 
of al-ʿaqīda.  
 
 
103 See letter 6 to ʿUnayfa, Fatwa (47). 
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5. The Fatwas 
The focus of the next pages is to shed light on the fatwas in the 
letters. In order to make it easier it was necessary to (1) make an index 
for the fatwas; (2) give them numbers; (3) classify matters in terms of 
their subject; and (4) study them and analyze their content. 
It is worth mentioning that some matters may fall in more than 
one branch of jurisprudence, and a single matter may be divided into 
several matters. Therefore, the fatwas’ classification in categories was 
done according to their highest relevance. 
 
In Ǧābir’s letters, 120 jurisprudential matters are discussed. For 
clarity, a modern classification of the fatwas can place them into six 
groups in accordance to their content: acts of worship (39), family law 
(39), transactions (31), criminal law (4), inheritance matters (2) and 
diverse matters (7). The 120 fatwas discerned from Ǧābir’s letters are 
listed individually in the appendix. (Their distribution among 
jurisprudence categories is illustrated in Table 3, page 185.) 
A percentage of 32% of the fatwas is related to acts of worship 
covering prayers, az-zakāt, al-ḥaǧǧ, etc. An equal number (32%) 
covers Islamic family law (marriage, divorce, nurturing, al-ḫulʿ etc.). 
A percentage of 26% of the fatwas deals with transactions of 
commercial or financial nature. A percentage of less than 10% of the 
fatwas covers criminal law, inheritance and diverse matters. 
Surprisingly, Ǧābir’s fatwas do not directly cover any matter 
related to the Islamic creed ʿaqīda, though the era in which Ǧābir ibn 
Zayd lived witnessed a profound debate on issues of creed. In the 
fatwas, no direct traces of historical incidents or political issues can be 
found, though Iraq at the time was entangled in controversial political 
arguments and opposing sects. Also, no traces of Qurʾān interpretation 
can be found in the fatwas. Finally, nothing in the fatwas covers 
matters related to ǧihād. 
5.1 The Study’s Approach in Analyzing Ǧābir’s Fatwas 
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All of the fatwas are related to personal affairs of people who 
seek guidance. During the first hiǧrī century people asked mostly 
about the following matters (in the given order): 
- Acts of worship (prayers, az-zakāt, fasting, al-ḥaǧǧ etc.) 
regulating a Muslim’s relationship with God.  
- Personal status matters (marriage, divorce, engagement, 
nurturing, inheritance etc.) directing life under Islamic law. 
- Financial transactions (sale, purchase, tenancy etc.) in order to 
give advice in business relations among Muslims and with 
Non-Muslims.  
- Diverse other matters governing one’s conduct and providing 
directions in terms of ethical behaviour. 
 
 
In Ǧābir ibn Zayd’s letters we can find 39 fatwas dealing with 
acts of worship fiqh al-ʿbādāt العبادات  فقھ  (see Appendix Table 4 page 
185), among them dealing with purification āṭ-ṭahāra الطھارة  (18), 
prayers aṣ-ṣalāh  الصلاة  (10), az-zakāt الزكاة  (7), al-ḥaǧǧ الحج  and al-
ʿumra العمرة  (3), and fasting الصوم  aṣ-ṣawm (1). 
 
Matters related to purification are outlined in Table 5 (see 
Appendix, page 186) and can be divided into five categories: 
- Performing al-ġusl الغسل  after having sexual intercourse (8 
matters) 
- at-tayammum التیمم  (dry ablution) (4 matters) 
- Touching genitals (1 matter) 
- Provisions regarding fluid discharges from genitals (2 matters) 
- Clothes stained with an impure substance (3 matters). 
  
5.2 Jurisprudence Relating to Acts of Worship 
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Matters related to Purification 
Performing al-ġusl الغسل  . 
 
According to Ǧābir in Fatwa  21, a man does not need to 
perform al-ġusl after each sexual intercourse. He may have sexual 
relations with more than one woman and perform al-ġusl when he 
finishes the last sexual intercourse. This opinion is based on a Hadith 
recorded by Anas ibn Mālik in which Prophet Muḥammad used to 
have sexual relations with his wives one after the other and perform 
al-ġusl when he finished the last sexual intercourse.104 Several Ibāḍī 
scholars adopt this opinion. However, some Ibāḍī scholars do not.105 
The same applies to a person who is required to perform al-ġusl 
for more than one reason. Examples include: (1) A man who is 
required to perform al-ġusl because of al-ǧanāba (impurity) and 
perform pre-Friday prayer al-ġusl; (2) A woman who is required to 
perform al-ġusl because of al-ǧanāba and perform after-menstruation 
al-ġusl106. 
 
In Fatwa 22 Ǧābir believes that a woman’s al-ġusl cannot be 
called a proper al-ġusl unless it is completed. Therefore, her husband 
had to wait until she finishes her al-ġusl. Ǧābir believes that a woman 
who has not finished her post-menstrual al-ġusl is still considered to 
be menstruating. The Qur’ān provides a decisive provision in this 
respect:  
َویَْسأَلُونََك َعِن اْلَمِحیِض قُْل ُھَو أَذًى فَاْعتَِزلُوا النَِّساَء فِي اْلَمِحیِض َوَلا تَْقَربُوُھنَّ َحتَّى یَْطُھْرَن 
فَإِذَا تََطھَّْرَن فَأْتُوُھنَّ ِمْن َحْیُث أََمَرُكُم Éَّ ُإِنَّ Éَّ َیُِحبُّ التَّوَّابِیَن َویُِحبُّ اْلُمتََطِّھِریَن107. 
 
 
 
104 al-Haǧǧaǧ 1997, Vol. 1: 249.  
an-Nasāʾī  2001, Vol. 8: 208. 
105 Aṭfayyiš 1985, Vol. 1: 329. 
106 as-Sālimī 2010: 447. 
107 Qurʾān (2:222). 
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Ǧābir’s opinion regarding this issue is the same as that of the 
vast majority of all Islamic jurisprudence schools. On the other hand, 
Ẓāhirīs are of a different opinion: They believe that purification in the 
above-mentioned verse means washing the woman’s genitals rather 
than an entire bath. Therefore they believe that a man is allowed to 
have sexual relations with his wife when her period stops and she 
washes her genitals, even before she performs post-menstrual al-
ġusl.108. 
As-Sālimī reported that it is unanimously agreed upon that a 
man is not allowed to have sexual intercourse with his wife during her 
period. A breacher of this provision shall be fined a dinar. If a man 
sleeps with his wife after her period stops, but before she has 
completed her post-menstrual al-ġusl, he shall give to charity or 
fast.109 As-Sālimī also discussed that matter from a different angle. In 
his book Maʿāriǧ al-amāl ʿalā madāriǧ al-kamāl he discussed in 
detail a case where a man sleeps with his wife before her period 
completely stops. According to some Ibāḍī scholars, the couple shall 
be separated. That opinion prevailed in ʿUmān before as-Sālimī’s 
era.110  
 
Fatwa 24 deals with whether a person is not required to perform 
al-ġusl immediately after having sexual intercourse. Therefore it is 
recommendable for him to wash his penis and then perform ablution if 
he plans to have another sexual intercourse. Otherwise, he should 
perform al-ġusl.  The same provision can be found in a aḥādīṯ of ar-
Rabīʿ ibn Ḥabīb’s Musnad: It is recorded that ʿUmar ibn al-Ḫaṭṭāb 
said: “O Messenger of Allāh! What should I do after I become al-
ǧunub at night?” - The Prophet said: “Perform ablution and wash your 
penis. Then go to bed.” 
 
 
108 az-Zuhaylī 2009: 629. 
109 as-Sālimī 2010: 254.  
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According to Abū ʿUbayda, “ablution” here means washing 
one’s hands.111 In his book Qawāʾid al-Islām, Ismāʿīl al-Ǧayṭālī, an 
Ibāḍī scholar, reported that Ǧābir ibn Zayd said: “In case of al-
ǧanāba, one should do nothing before performing ablution.”112 
This fatwa is in agreement with a Hadith: “After having sex 
with your wife, if you would like to have another intercourse with her, 
perform ablution.”113 Scholars believe that performing ablution in this 
case is recommendable, not mandatory. 
 
In Fatwa  25, Ǧābir ibn Zayd explains how to perform al-ġusl 
al-ǧanāba: First, he washes his penis. Then, he washes his hands 
without submerging them in the water container (for instance by using 
a cup or a bucket). After that, he pours water on his entire body. 
These are the minimum requirements for al-ġusl in order to 
regain ritual purity, termed as “effective al-Ġusl” by scholars. A more 
elaborate form is mentioned in several Hadith including the following 
one recorded by Ǧābir ibn Zayd (in ar-Rabīʿ ibn Ḥabīb’ s Musnad): 
“ʿĀʾiša said: ʻThe Messenger of Allāh performed al-ġusl al-ǧanāba as 
follows: First of all he washed his hands, performed ablution, took 
some water and washed the roots of his hair. Then he thrice poured 
water on his head. Finally, he poured water on his entire body. All that 
is preceded by cleansing his penis.ʼ”114 Ǧābir said: “Then he washes 
his hands without submerging them in the water container.” This 
procedure is derived from the Prophet’s example. 
 
In Fatwa 26 Ǧābir deals with the ablution performed during al-
ġusl which makes a person ready for prayers. According to Ǧābir that 
person need not perform a new ablution after al-ġusl. This behaviour 
is derived from the Prophet’s tradition. ʿĀʾiša said: “The Messenger 
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of Allāh used not to perform ablution after performing al-ġusl.”115 In 
his Muṣannaf, Ibn Abī Šayba al-ʿAbsī reported that ʿAbdallāh ibn 
ʿUmar was asked about performing ablution after al-ġusl, and replied: 
“What ablution could be more comprehensive than al-ġusl?”116. 
Ibn Abī Šayba also reported that Ǧābir ibn Zayd was asked: If a 
man finishes al-ġusl in which he performed ablution, does he need to 
perform ablution again? Ǧābir ibn Zayd replied: “He only needs to 
wash his feet.”117 
As-Sālimī’s opinion in this respect is the same as Ǧābir ibn 
Zayd’s. 118  However, Muḥammad ibn Baraka  (d. 363/973) is of a 
different opinion. He believes that after al-ġusl one needs to perform 
ablution. He argues that both al-ġusl, and ablution are two separate 
mandatory actions, so doing one of them does not relieve the person 
from the obligation of doing the other.119 
 
Fatwa  27 covers several issues. First issue: The quantity of 
water needed for al-ġusl. Ǧābir said that the person posing the 
question needs a relatively big or medium container of water.  There 
are two accounts attributed to Ǧābir ibn Zayd in this respect: 
The first version can be found in ar-Rabīʿ ibn Ḥabīb’s Musnad. 
Abū ʿUbayda reported that Ǧābir ibn Zayd told him that ʿĀʾiša said: 
“The Prophet used a farq for performing al-ġusl al-ǧanāba.” ar-Rabīʿ 
commented: “Farq is a container used in al-Ḥiǧāz. Its capacity is 
sixteen pounds.”120 
The second version can be found in Ibn Abī Šayba al-ʿAbsī’s 
Muṣannaf. It is recorded that Ǧābir ibn Zayd was asked about the 
amount of water needed for performing al-ġusl al-ǧanāba. Ǧābir 
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replied: “One sāʿ.” The person posing the question said: “I do not 
think that amount is enough for me.”. Ǧābir replied: “It is enough!”121 
Second issue: The person performing al-ġusl needs to rub his 
head with water and comb water through his beard. Some Ibāḍī 
scholars deem that obligatory while others deem it optional.122 
Third issue: After sexual intercourse, if the clothes of the 
husband and wife and their bed sheet were not stained with naǧāsa, 
they do not need to wash them.123 
 
In Fatwa  28 Ǧābir explains what a person should do after 
having sexual relations. He advises us not to let our bodies or 
garments be stained with naǧāsa. After having sexual relations, if a 
man touches his wet penis he must avoiding touching his clothes until 
he has washed his hands. It is recommended that he wash his penis 
after the sexual intercourse and before his clothes or bed sheet have 
become stained with naǧāsa. 
It seems that Ǧābir believes that semen is not pure. Scholars 
have different opinions in this respect. Some scholars, including Ǧābir 
ibn Zayd, deem semen impure just as blood. This is based on his 
report in ar-Rabīʿ ibn Ḥabīb’s Musnad. Abū ʿUbayda stated that Ǧābir 
ibn Zayd reported that ʿAbdallāh ibn ʿAbbās recorded that the Prophet 
said: “A garment stained with semen, pre-seminal fluid, post-urinating 
fluid, menstrual blood, or puerperium blood may not be worn while 
praying until it has been washed and no traces of the stain can be 
found.” 124 
On the other hand, some scholars, including aš-Šāfiʿī, deem 
semen not impure. They believe it is a disgusting substance which 
should not be left on one’s body or clothes, just like nasal mucus. In 
his Kitāb al-Umm125, aš-Šāfiʿī discussed that matter in detail. It was 
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also discussed in detail by Abū Muslim al-Bahlānī, an Ibāḍī scholar, 
in his book Niṯār al-Ǧawhār.126 
 
Tayyammum 
According to Ǧābir, in Fatwa 35, one may resort to dry ablution 
only when there is no water available. If a person can get water, 
although at considerable difficulty, he must perform wet ablution. He 
must do that even if that makes him miss the congregational Friday 
prayer. He can still pray az-ẓuhr as he still has time to do so. This 
opinion is derived from the Qurʾān:  
َوإِْن ُكْنتُْم َمْرَضى أَْو َعلَى َسفٍَر أَْو َجاَء أََحد ٌِمْنُكْم ِمَن اْلغَائِِط أَْو َلاَمْستُُم النَِّساَء فَلَْم تَِجدُوا َماًء 
فَتَیَمَُّموا َصِعیدًا َطیِّبًا فَاْمَسُحوا بُِوُجوِھُكْم َوأَْیِدیُكْم إِنَّ Éَّ ََكاَن َعفُو,ا َغفُوًرا .127 
128 ِمْنھُ  َوأَْیِدیُكْم  بُِوُجوِھُكْم  فَاْمَسُحوا  َطیِّبًا  َصِعیدًا  فَتَیَمَُّموا  َماًء  تَِجدُوا  فَلَْم  
 
Fatwa  38 gives us more details about the preceding subject 
regarding al-tayammum (dry ablution). It deals with priorities. 
Preserving one’s soul is given precedence over performing wet 
ablution when water is scarce and the person may suffer from thirst. 
However, if he does not fear to suffering from thirst if he uses the 
water he has for al-ġusl, but the water he has is not enough, he may 
just wash his penis, perform wet ablution, and pray, according to 
Ǧābir.  
This opinion is supported by an account found from Abū Ġānim 
al-Ḫurāsānī. Abū l-Muʾriǧ reported that he asked Ibn ʿAbd al-ʿAzīz: 
“A traveller became al-ǧunub and did not have access to water, so he 
resorted to tayammum and prayed. Then he found water but it was not 
enough for performing al-ġusl. What should he do?” Ibn ʿAbd al-
ʿAzīz replied: “He should purify his penis, perform wet ablution, then 
dry ablution, and pray.” In another context Ibn ʿAbd al-ʿAzīz replied: 
“This is derived from an account attributed to Abū ʿUbayda, in which 
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he reported what Ǧābir ibn Zayd had received from ʿAbdallāh ibn 
ʿAbbās. Since that man did not have enough water to perform a 
complete al-ġusl, he should wash his penis, then perform wet ablution 
and dry ablution.”129 
Muḥammad al-Kindī in his book Bayān al-Šarʿ attributed the 
following fatwa to Ǧābir ibn Zayd. One day Ǧābir was asked about a 
man who has little water and who he does not fear of suffering from 
thirst, and he gets al-ǧunub – what should he do? Ǧābir answered: “In 
this case, he needs to wash his penis, and perform ablution” 
[according to some narrators, Ǧābir added, “and pray.”].130 
In his Īḍāḥ, aš-Šammāḫī reported that Ǧābir ibn Zayd delivered 
a fatwa about a al-ǧunub man who has a quantity of water that is 
enough to make him able to perform ablution rather than al-ġusl. His 
answer was as follows: “He should perform ablution, and that will be 
enough.”131 
According to Ǧābir, if the man in question finds water he must 
perform al-ġusl. Ibāḍī scholars of the post-Ǧābir era have different 
opinions about this issue. 
 
 In Fatwa  39, Ǧābir ibn Zayd talks of a man, who had 
performed tayammum and prayed. Later, he found a group of people 
praying and joined them. Ǧābir stated that what matters in this respect 
is the fear of missing the prayer, so that the man in question would 
resort to dry ablution only if he fears missing the prayer. This 
underlines his opinion expressed in Fatwa 35. 
Some Ibāḍī scholars adopt the same opinion. On the other hand, 
some other Ibāḍī scholars believe that not having water is enough to 
resort to dry ablution.132 
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In Fatwa 40, Ǧābir affirms his opinion stated in Fatwa 38 in 
which he recommended al-ġusl for the man who performed dry 
ablution (as an alternative of al-ġusl) and prayed, should he later find 
water later during the term of the prayer.  
 
In Fatwa 41, Ǧābir resolves the question as to whether used 
water can be re-used or not. He believes that water may only be used 
once for al-ġusl. Therefore, if a man submerges his head in a water 
container so as to wash his head, he may not use the same water for 
washing the rest of his body. 
The following fatwa was reported from Ǧābir ibn Zayd by 
Ismāʿīl al-Ǧayṭālī in his book Qawāʿid al-Islām. In it it was mentioned 
that Ǧābir ibn Zayd believed that it is repugnant for a man to wash his 
head in a water container, and then pour the same water on his body 
so as to perform al-ġusl. It seems that Ǧābir ibn Zayd is of the opinion 
that such al-ġusl is invalid.133 
This fatwa also deals with another issue - the discrimination 
between still and running water. Ǧābir believes that it is permissible to 
re-use running water. 
 
Touching Genitals 
Fatwa 42 deals with a man who touched his private parts or 
armpits whilst performing prayers. Ǧābir believes that this is 
repugnant. However, he says he may do that when a piece of his 
clothing is between his hand and the body part. Otherwise, his prayer 
shall be deemed terminated. He then needs to repeat his ablution and 
the prayer.  
This is a controversial matter in Ibāḍī jurisprudence. In ar-Rabīʿ 
ibn Ḥabīb’s Musnad, which, according to Ibāḍīs, is the most accurate 
aḥādīṯ source, we find Hadith No. 112, which reads as follows: 
ʿAbdallāh ibn ʿAbbās reported that the Prophet said: “Touching one’s 
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caudal end does not invalidate ablution. Nor does touching one’s 
pubic region.” It seems that this Hadith opposes Ǧābir ibn Zayd’s 
fatwa. 
Jurists debated a great deal on this issue. One of the best 
discussions of this issue can be found in the book entitled Ar-Rabīʿ 
ibn Ḥabīb: Makānatuhū wa-Musnaduhū written by Saʿīd ibn Mabrūk 
al-Qannūbī, a contemporary Ibāḍī scholar. 134 
 
Provisions Relating to Bodily Fluids 
Fatwa 84 deals with a case in which a pre-seminal fluid is 
discharged from a man’s genitals. Should he perform al-ġusl? Ǧābir 
believes that that man does not need to perform al-ġusl. What he 
needs to do is to remove that liquid with water. If that man wants to 
pray, he needs to perform ablution. Ǧābir’s fatwa is based on a Hadith 
which can be found in ar-Rabīʿ ibn Ḥabīb’ s Musnad. ʿAbdallāh ibn 
ʿAbbās related that the Prophet said: “Discharge of maḏī entails 
performance of ablution, and discharge of semen entails performance 
of al-ġusl.”135 
Ǧābir also transmitted another aḥādīṯ in this respect from ʿAlī 
ibn Abī Ṭālib. This can be also found in ar-Rabīʿ ibn Ḥabīb’s Musnad: 
“Ǧābir ibn Zayd said: ‘ʿAlī ibn Abī Ṭālib ordered al-Miqdād ibn al-
Aswad to seek a fatwa from the Prophet about a husband who 
approached his wife and discharged maḏī – what should he do? Alī  
declared himself too shy to ask the Prophet about that, as he was his 
son-in-law. Therefore it was al-Miqdād who asked the Prophet about 
the issue. The answer was: ‘If one of you finds himself in this 
situation, he needs to splash his penis with water and then perform 
ablution.’”136  
It seems that Ǧābir deems maḏī impure as he himself stated the 
following Hadith, which can be found in ar-Rabīʿ ibn Ḥabīb’s 
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Musnad: “Abū ʿUbayda wrote that Ǧābir ibn Zayd reported that 
ʿAbdallāh ibn ʿAbbās recorded that the Prophet said: ‘A garment 
stained with semen, pre-seminal fluid, post-urinating fluid, menstrual 
blood, or puerperium blood may not be worn while praying unless it is 
washed and no traces of the stain can be found.’” 137 
To summarize, it can be said that although maḏī is considered 
impure, a discharge of that liquid does not necessarily entail the 
performance of a complete al-ġusl. This interpretation also helps to 
make all of the statements regarding the subject consistent. In his 
Maʿāriǧ al-Āmāl ʿalā madāriǧ al-kamāl, as-Sālimī discussed in detail 
the provisions regarding liquids discharged from the human body.138 
 
Fatwa 114 deals with liquids that are discharged from women’s 
genitals and whether their discharge entails mandatory performance of 
al-ġusl or not. Ǧābir believes that it does not, but such liquids must be 
washed off, because Ǧābir deems such liquids impure. He applies the 
same rule as in the case of a man’s discharge of maḏī discussed 
previously.  
The liquid that was discharged from the woman’s genitals could 
be the man’s semen that was trapped in her womb after their sexual 
intercourse. Ǧābir’s fatwa can also be found in Ibn Abī Šayba al-
ʿAbsī’s Muṣannaf: “Qatāda reported that Ǧābir ibn Zayd was asked 
about a case in which a woman, after performing al-ġusl al-ǧanāba, a 
liquid (her husband’s semen trapped in her womb) was discharged 
from her genitals. What should she do? Ǧābir said: ‘She needs to 
perform ablution.’”139 
 
Clothes Stained with Impure Substances 
Fatwa 115 deals with keeping away from naǧāsa and avoiding 
touching one’s clothing before washing hands that are stained with 
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naǧāsa. That opinion became in particular a trend in the Ibāḍī school 
in particular. Ibāḍī scholars are very strict in terms of naǧāsa and 
purification. 
 
Fatwa  116 deals with matters in which Ǧābir ibn Zayd’s 
opinion contradicts with the opinion of some of the companions. The 
companions’ opinions varied regarding the case in which a man sleeps 
with his wife, but does not discharge semen. Some companions 
believe that the activity still entails mandatory performance of al-ġusl. 
However, some other companions believe that it does not. The latter 
party’s opinion is based on an aḥādīṯ of the Prophet regarding having 
sexual relations and al-ġusl: “Only discharge of semen entails 
performance of al-ġusl.”140 
The latter party includes Ubay ibn Kaʿb, the narrator of the 
following Hadith. Ǧābir’s discussion of that matter can be found in ar-
Rabīʿ ibn Ḥabīb’s Musnad. Ǧābir ibn Zayd said: “It was reported that 
Ubay ibn Kaʿb said that the Prophet stated with regard to sexual 
relations and al-ġusl: ‘Only discharge of semen entails performance of 
al-ġusl.’” Then Ǧābir ibn Zayd commented: “This means that even if 
male and female organs come in close contact, the man only needs to 
perform al-ġusl afterwards only if he discharges semen.” 
In contradiction to this, ʿĀʾiša and Umm Salama (two of the 
Prophet’s wives) are quoted to have said: “The Messenger of Allāh 
used to do so, and (in this situation) he used to order his wives to 
perform al-ġusl. He used to say: ‘If male and female organs come in 
close contact, then al-ġusl is obligatory, whether the man discharged 
semen or not.’”141 
 
Fatwa  117 deals with washing clothes stained with naǧāsa. 
Ǧābir believes that such clothes need to be washed rather than 
sprinkled with water. His judgement is based on a Hadith in ar-Rabīʿ 
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ibn Ḥabīb’s Musnad. Ǧābir ibn Zayd transmitted that Asmā’ bint Abū 
Bakr said: “One day a woman asked the Messenger of Allāh: ʻWhat 
should a woman do when her clothes become stained with menstrual 
blood?ʼ - The Messenger of Allāh replied: ‘In this situation, she needs 
to rub that blood off and sprinkle the stained area with water. After 
doing so, she can pray [wearing those clothes].’”142 
 
Matters Related to Prayers 
In Ǧābir ibn Zayd’s letters we find ten matters related to 
prayers. Table 6 (see Appendix page 187) lists the corresponding 
fatwas according to their topics. 
- Provisions governing Friday Prayer and reward thereof (2 
matters). 
- Provisions governing prayers (2 matters). 
- Making up for missed units in prayers (1 matter). 
- Reciting Qurʾān in prayers (1 matter). 
- Missing ar-rukūʿ in prayers (1 matter). 
- Prayers during travel (1 matter). 
- Voluntary Night Prayers (1 matter) . 
- Praying without being circumcised (1 matter). 
 
The following paragraphs will discuss the above-mentioned 
prayers matters in detail. In Fatwa 9, Ǧābir deals with the relationship 
between circumcision and prayers, a matter that is heavily discussed 
in Ibāḍī literature. Ǧābir ibn Zayd’s pronouncements about 
circumcision are numerous. The following are but a few examples: 
In ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir ibn Zayd said: “Witr 
Prayer [a voluntary night prayer with odd-numbered units], stoning 
[of adulterous people], circumcision, and istinǧā [cleaning genitals 
after urinating or easing one’s nature] are obligatory actions.”143 
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In al-Bayhaqī’s Sunan al-kubrā Ǧābir ibn Zayd reported that 
ʿAbdallāh ibn ʿAbbās said: “Circumcision is voluntary for males, and 
a sign of honour and dignity for females.”144 
The relationship between circumcision and prayers is discussed 
in many books, including Muḥammad al-Kindī’s Bayān al-Šarʿ. It 
quotes Ǧābir ibn Zayd, who stated that ʿAbdallāh ibn ʿAbbās said: 
“As for uncircumcised people: If they slay an animal you may not eat 
it. They are not eligible to give testimony; and their al-ḥaǧǧ and 
prayer are not accepted by God.”145 
In Ibāḍī jurisprudence, there are a great deal of strict provisions 
regarding uncircumcised people: According to Aṭfayyiš’s Šarḥ al-Nīl 
wa-šifāʾ al-ʿalīl, uncircumcised people’s testimony is not acceptable, 
no marriage relations may be established with them, animals slain by 
them may not be eaten, and they may not be made prayer leaders: “No 
marriage relations may be established with uncircumcised people; 
their al-ḥaǧǧ is deemed incomplete, qisās does not apply to them, they 
may not enter mosques. No one may take their garments and wear 
them while praying, no one may take their mats and use them as 
praying mats (...).” 146 
As-Sālimī was asked: “Shall we treat uncircumcised people as if 
they were mušrikūn [polytheistic people]?" As-Sālimī replied: “Yes, 
because with avoiding circumcision they are similar to mušrikūn. 
Circumcision is one of the requirements of Islam. No circumcision 
means no Islam!”147 
 
Fatwa  29 deals with the reward for the performance of 
voluntary night prayers. Ǧābir made some pronouncements regarding 
the subject. For instance, he reported that ʿĀʾiša narrated that the 
Prophet said: “Any person who performs voluntary prayer at night 
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regularly, but on a certain night is overcome by sleep, will be given 
the reward for praying. His sleep will be regarded as almsgiving.”148 
There may be a problem here with regard to the exact wording 
of the aḥādīṯ. Ǧābir ibn Zayd’s quotation is similar to one of the 
Messenger’s Hadith. However, I found that the words are not 
identical. This remark is intended to place blame on Ǧābir ibn Zayd, 
as he properly paraphrased the meaning. The Hadith in question is 
mentioned in many Hadith sources as follows. In his Ṣaḥīḥ Muslim 
received from Abū Hurayra, the Prophet said: “Our Lord, the Blessed 
and Exalted, descends every night to the heaven of this world when 
the last third of the night is still to come and says: ‘Who will call on 
Me, so that I may answer him? Who will ask Me, so that I may give 
him? Who will ask forgiveness of Me, so that I may forgive him?’”149 
In his Musnad, Aḥmad ibn Ḥanbal recalled it as follows: “At a 
certain time at night the gates of heaven open and a caller says: ‘Who 
will call on Me, so that I may answer him? Who will ask Me, so that I 
may give him? Who will ask forgiveness of Me, so that I may forgive 
him?’”150 
 
Fatwa 30 deals with a matter about which the Ibāḍī School 
adopts an opinion that differs from the opinion adopted by all other 
Islamic Schools, with the exception of a few scholars.  How can a 
person, who misses one or more units of prayer, make up for what he 
missed? In other words, after the prayer leader finishes his Maghrib 
prayer (which consists of three units), for example, shall the person 
who missed the first two units deem his next units No. 1 and 2 or No. 
2 and 3? Scholars’ opinions differ on this issue. We have Ibāḍī reports 
in this respect: 
In Ar-Rabīʿ ibn Ḥabīb’s Musnad is written that Ǧābir ibn Zayd 
reported that Anas ibn Mālik noted that the Messenger of Allāh said: 
 
 
148 ar-Rabīʿ 2011, Vol. 1: 76. 
149 Muslim 1997, Vol. 1: Hadith 521. 
150 Ibn Ḥanbal 2001, Hadith: 9922. 
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“When the words of iqāma are pronounced, none of you should run to 
it (to join the prayer) but walk with tranquility and dignity and pray 
what you are in time for and complete what has gone before (what the 
Imām has completed).”151 
 Abū Ġānim al-Ḫurāsānī’s Mudawwana states that both Abū l-
Muʾarriǧ and ar-Rabīʿ ibn Ḥabīb reported that Abū ʿUbayda said: 
“The first unit you make up for shall be deemed your very first one.” 
The same opinion is attributed to Abū al-Muʾarriǧ, Ḥāǧib, ar-Rabīʿ, 
and Ǧābir ibn Zayd.152 That matter was fully discussed by Saʿīd ibn 
Mabrūk al-Qannūbī in his research entitled al Istidrāk fī l-ṣalāṭ153. 
 
In Fatwa  31 Ǧābir deals with two issues. First of all he states 
that the Friday prayer consists of two units. This is unanimously 
agreed upon as a fact.154 Then he discusses what a man should do if he 
misses Friday prayer altogether. Shall he perform a two-unit prayer 
(like Friday prayer) or a four-unit prayer (like noon prayer) instead? 
Ǧābir believes that this man needs to perform a four-unit prayer (like 
the noon prayer), as he does not meet the requirements of Friday 
prayer which must be prayed with a prayer leader. Since he missed 
Friday prayer, he needs to perform an original four-unit prayer. 
This opinion was adopted by some companions under whom 
Ǧābir studied, including Abū Hurayra and ʿAbdallāh ibn Masʿūd. 
Mālik ibn Anas reported: “Abū Hurayra has said that the Messenger 
of Allāh said: ‘Whoever attends only one unit of the Friday Prayer 
needs to pray another unit. Whoever misses both units of the Friday 
Prayer needs to pray four units.’” The same report can also be found 
in Muʿaǧam al-Ṭabarānī by ʿAbdallāh ibn Masʿūd.155 
 
 
 
151 ar-Rabīʿ 2011, Vol. 1: 58. 
152 al-Ḫurāsānī 2006, Vol. 1: 123. 
153 al-Qannūbī 1991: 5. 
154 as-Sālimī 2010, Vol. 5: 372. 
155 aṭ-Ṭabarānī 1982, Vol. 4: 143. 
al-Hayṯamī’s 1994, Vol. 2: 192. 
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In Fatwa 32,  Ǧābir emphasized the importance of the Friday 
congregational prayer, stating that it is an important religious duty in 
Islam. It is reported that Ǧābir said  “that Allāh sends angels to 
mosques, and orders them to stand at the gates of mosques so as to 
take down the names of every Muslim who comes to perform the 
Friday prayer. Those angels keep doing that until the Imām climbs up 
his minbar (pulpit).” It is also reported, Ǧābir concludes, that “on 
Friday there is a certain period in which invocations are acceptable. 
Moreover, from ʿAbdallāh ibn ʿAbbās it is also reported that that 
certain period is when the Imām climbs down his minbar in order to 
proceed with the prayer. That time is the busiest time for the angels in 
terms of their lines in prayer.” 
This fatwa deals with the Friday prayer and the reward for its 
performance. According to Ibāḍī sources, Ǧābir strictly observed the 
Friday prayer. He has never missed it, even if the mosque was very far 
away. According to Ibāḍī beliefs, Ǧābir’s strict observance of the 
Friday Prayer had not only a religious, but also a political background. 
In terms of religion, it is obligatory. Ǧābir’s statements on the subject 
can be found in many books, including Ar-Rabīʿ ibn Ḥabīb’s Musnad. 
In it, Ǧābir ibn Zayd is quoted in reporting that Abū Hurayra said: “I 
went out to aṭ-Ṭūr and met Kaʿb al-Aḥbār. He and I spent some time 
together, during which I transmitted things to him from the Messenger 
of Allāh and he handed down things to me from the Tawrah (Torah). I 
said to him: The Messenger of Allāh said: ‘The best day on which the 
sun rises is Friday. On this day, Adam was created, on this day he was 
sent down, on it repentance was accepted, on this day he died, and on 
this day the Hour will begin. There is no living creature on earth that 
does not listen out from Friday morning until the sun rises, fearing the 
onset of the Hour, except human beings and jinns. On (Friday) there is 
an hour in which, if a believer prays and asks Allāh for something, He 
will give it to him.’ Kaʿb said: ‘Is that one day in every year?’ I said: 
‘No, it is every Friday.’ Then Kaʿb read in the Tawrah (Torah) and 
said: ‘The Messenger of Allāh spoke the truth.ʼ”  Ǧābir commented: 
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“It is the last part of the day on Friday. The same was reported to me 
from ʿAbdallāh ibn Salām.”156  
Ǧābir used to observe Friday prayer, even if al-Ḥaǧǧāǧ ibn 
Yūsuf was the prayer leader. In his Musnad, ar-Rabīʿ ibn Ḥabīb 
reported that Ḍimām ibn al-Sāʾib said: “On Friday I went to Abū aš-
Šaʿṯā. When it was almost Friday prayer time he said to me: ‘Let's go 
to pray the Friday Prayer.’ – ‘Will you pray Friday prayer even if the 
prayer leader is al-Ḥaǧǧāǧ ibn Yūsuf?’, I wondered. He replied: ‘Yes, 
I will. It is a congregational prayer and an established sunna.’”157 
According to an anecdote, al-Ḥaǧǧāǧ ibn Yūsuf used to give 
extraordinary long sermons on Friday, exceeding the time of Friday 
prayer. Fearing of al-Ḥaǧǧāǧ’s tyranny, Ǧābir, in order not to miss the 
prayer used to pray the Friday prayer secretly, using his head 
movements during the lengthy sermon. Ǧābir commented on that: 
“Now knowledge comes to the rescue!” Noticing Ǧābir’s head 
movements, al-Ḥaǧǧāǧ commented: “Now we know who prays with 
us and who doesn’t!”158 That anecdote was reported by a range of 
historians, including aš-Šammāḫi and al-Barrādī. 
In many Ibāḍī books, there is a report of one incident, when 
Ǧābir ibn Zayd went out heading for the mosque in order to perform 
Friday prayer. To his surprise, he met people as they were leaving the 
mosque because the Friday prayer was over. Ǧābir was deeply 
affected and exclaimed: “O God! I pledge not to miss it again!”159 
In terms of politics, Ǧābir used to seize the opportunity of the 
Friday prayer to meet his companions, pupils and followers. The same 
applies to the ḥaǧg. He used to perform al-ḥaǧǧ every year so as to 
have contact with and teach his followers, and convey his thoughts to 
 
 
156 ar-Rabīʿ 2011, Vol. 1: 74. 
157 ar-Rabīʿ al-Āṯār year n/a: 66. 
158 aš-Šammāḫi 1970, Vol. 1: 605-606. 
 al-Barrādī 2014: 36. 
159 Ibn Ǧaʿfar 2010, Vol. 2: 410. 
 al-Kindī 1985b, Vol. 15: 6. 
 al-Warǧilānī 1985, Vol. 2: 57. 
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them. Moreover, that gave him the opportunity to meet people in 
general and get to know current developments in Islamic society.  
 
Fatwa 43 deals with the practice of not reciting Qurʾān verses in 
the evening, night or morning prayers  (termed as “vocal prayers”). 
Ǧābir believes that such an action is not permissible and renders the 
prayers invalid. One should repeat his prayers in this case. There are 
several accounts related to the subject. 
About evening prayer, Ǧābir ibn Zayd stated that ʿAbdallāh ibn 
ʿAbbās said: “Umm al-Faḍl bint al-Ḥāriṯ (his mother) heard me 
reciting Sūrat al-Mursalāt (Sura 77). She exclaimed: ‘O Son! Your 
recitation reminded me [of the Messenger of Allāh]. I heard him 
reciting the same sūra in the evening prayer.’”160 
About night prayer Ǧābir ibn Zayd stated that al-Barāʾ ibn ʿĀzib 
said: “I prayed the night prayer with the Messenger of Allāh. He 
recited Sūrat al-Tīn (Sura 95).”161 
About morning prayer, Tamīm ibn Huways said: “A friend of 
mine told me that he accompanied Ǧābir ibn Zayd while walking 
down a street before the morning prayer. They went past a mosque. 
Iqāma was declared. They went into that mosque to find that the 
prayer leader was beginning to recite the first verses of a long sūra. 
Ǧābir and his companion left the line and went backwards. Each one 
of them prayed alone. When they finished, Ǧābir said: ‘The morning 
prayer should be short.’”162 
 Ibāḍī scholars followed that trend. Unlike other schools, Ibāḍīs 
recite only Sūrat al-Fātiḥa at noon and afternoon prayers. In his Āṯār, 
ar-Rabīʿ ibn Ḥabīb reported that Abū š-Šaʿṯāʾ said at noon and 
afternoon prayers one must recite only Sūrat al-Fātiḥa.163  
 
 
160 ar-Rabīʿ 2011, Vol. 1: 61. 
161 Ibid.: 60. 
162 ar-Rabīʿ Āṯār year n/a: 74. 
163 Ibid.: 29. 
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That’s why in his Qawāʾid al-Islām al-Ǧayṭālī wrote: “Our 
scholars, including Ǧābir ibn Zayd, agree that at noon and afternoon 
prayers one must recite (not aloud) only Sūrat al-Fātiḥa.”164  
 
Fatwas 44 deals with ar-rukūʿ (kneeling) in prayers. Ǧābir 
believes that ar-rukūʿ is mandatory and missing it renders one’s 
prayer void. Moreover, if a person misses the ar-rukūʿ, as-suǧūd, or 
sitting part in prayers, (s)he needs to re-perform that prayer. If that 
mistake is made by a prayer leader and those who pray behind him 
follow him, then all of them have to re-perform that prayer. This 
matter is unanimously agreed upon. 
 
Fatwa 52 deals with reciting Qurʾān verses in vocal prayers. 
Ǧābir deems void any prayer in which a person misses the reciting of 
some Qurʾān verses after the recitation of al-fātiḥa (this also refers to 
Fatwa No. 43).  Here we also find Ǧābir referring to the so called 
Sunna. He states that any action that contradicts with Sunna is null 
and void. 
 
Fatwa 53 deals with making a drunken man a prayer leader. 
Ǧābir said that a drunken man may not become a prayer leader, and if 
a person knows that the prayer leader is drunk, (s)he may not pray 
behind him. The same applies, in Ǧābir’s opinion, to religiously 
illiterate men, who do not know how to recite Qur’ān properly. 
 
Fatwa 90 picks up the issue of performing qaṣr aṣ-ṣalāh during 
travel and the duration thereof. Ǧābir believes that one must keep 
praying as a traveller until one returns to his home. Prayer duties are 
alleviated to the extent that during travel a regular four-unit prayer 
shall be two-unit only. 
 
 
164 al-Ǧayṭālī 1998, Vol.1: 369.  
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Regarding this matter, Ibāḍī scholars adopt an opinion that is 
different from the opinion of all other Islamic scholars. They deem a 
person is a traveler as long as (s)he leaves his town and as a result 
may perform qaṣr aṣ-ṣalāh. They believe that there is no time 
limitation in this respect. 
A great many researchers discussed this matter in detail and 
quoted the arguments of both parties. That opinion has been firmly 
established in the Ibāḍī thought until our present day and Ibāḍīs 
unanimously agreed upon it. This issue is one of the few matters about 
which they have an opinion that is different from that of Sunnis.165 
The following parpagraphs contain some of Ǧābir ibn Zayd’s 
pronouncements in this respect. In his Musnad, ar-Rabīʿ ibn Ḥabīb 
reported that Ǧābir ibn Zayd narrated from ʿAbdallāh ibn ʿAbbās that 
the Prophet “stayed in Mecca in ʿām al-fatḥ [the year in which he 
conquered Mecca] fifteen days performing qaṣr aṣ-ṣalāh. He did not 
plan to stay there.”166 
According to Ibn Abī Šayba al-ʿAbsī’s Muṣannaf, Ǧābir was 
asked by Mālik: “I sometimes stay in Kaškar for a year or two in a 
home-like environment. What about performing qasr aṣ-ṣalāh?” 
Ǧābir replied: “Pray two rakʿa performing qasr aṣ-ṣalāh.”167  
According to Muḥammad al-Kindī’s Bayān al-Šarʿ and al-Diyā, 
Ǧābir was asked about those who travel on business and stay abroad 
for several years, maybe even five or ten: “What about their 
performance of prayers?” Ǧābir replied: “They are travellers. They 
need to perform qaṣr aṣ-ṣalāh.”168 
 
Matters Related to Fasting 
Only one of Ǧābir’s fatwas deals with fasting (as-ṣawm). The 
fatwa actually deals with two issues: prayer and fasting. The person 
posing the question was a man who had vast farmlands and he had to 
 
 
165 an-Nāmī 2015: 142. 
166 ar-Rabīʿ 2011, Vol. 1: 51. 
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travel to look after them. In this Fatwa 90, Ǧābir discusses fasting 
while traveling. He believes that the traveller has the choice: If the 
traveller can easily fast while travelling, (s)he may fast. Otherwise, 
(s)he need not fast. 
This is consistent with a Hadith quoted by Ǧābir ibn Zayd from 
Anas ibn Mālik. It can be found in ar-Rabīʿ ibn Ḥabīb’s Musnad. 
Anas said: “We travelled with the Messenger of Allāh. Some of us 
were fasting and some were not. Neither party criticized the other for 
its choice.”169 
Ǧābir’s opinion in this regard was cited by aṭ-Ṭaḥāwī in his 
Šarḫ maʿānī al-āṯār: Ǧābir ibn Zayd was asked about fasting in the 
month of Ramadan while travelling. Ǧābir replied the traveller has the 
choice. If the traveller can easily fast while travelling, (s)he may fast. 
Otherwise, (s)he need not fast. Allāh made things easier as He allowed 
us not to fast while travelling.170 
As for Ǧābir ibn Zayd’s own choice, he preferred to fast while 
travelling. According to aṭ-Ṭabarī’s Tahḏīb al-āṯār, Ǧābir ibn Zayd 
and ʿIkrima used to fast while travelling.171 
It is worth mentioning that Muslim scholars have different 
opinions about which option is better while travelling: To fast or not 
to? However, they all agree that while travelling, it is permissible not 
to fast. The choice is based on the Qurʾān: 
أَیَّاًما َمْعدُودَاٍت فََمْن َكاَن ِمْنُكْم َمِریًضا أَْو َعلَى َسفٍَر فَِعدَّة ٌِمْن أَیَّاٍم أَُخَر َوَعلَى الَِّذیَن یُِطیقُونَھ ُ
فِْدیَة ٌَطعَاُم ِمْسِكیٍن فََمْن تََطوََّع َخْیًرا فَُھَو َخْیٌر لَھ َُوأَْن تَُصوُموا َخْیٌر لَُكْم إِْن ُكْنتُْم تَْعلَُموَن.172 
 
Matters Related to Almsgiving 
In Ǧābir’s letters seven matters relate to almsgiving (az-zakāt). 
Table 7 (see Appendix page 188) describes their content. Those 
fatwas deal with the following topics: 
- Items that are subject to az-zakāt (2 matters) 
 
 
169 ar-Rabīʿ 2011, Vol. 1: 69. 
170 aṭ -Ṭaḥāwī 1994, Vol. 2: 70. 
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- Collection of crops for the purpose of calculating az-zakāt (1 
matter) 
- Debt az-zakāt (1 matter) 
- Estimating the amount of dates borne by palm trees upon 
which az-zakāt is due (1 matter) 
- Conversion of charity into al-ǧizya (1 matter) 
- Female adornments and az-zakāt (1 matter). 
 
Fatwa 54 deals with debt az-zakāt by posing the question as to 
whether debts are subject to az-zakāt? And if yes, who is required to 
pay such az-zakāt - the debtor or the creditor? Ǧābir believes  that the 
debtor should keep it until the creditor appears. Moreover, the debtor 
needs to keep looking for the creditor by asking the creditor’s family 
and tribe. Ǧābir states that “to my best knowledge, the debtor does not 
need to give such money to charity and pay the same amount to the 
person who claims the debt (the creditor)." 
Muslim scholars of different jurisprudence schools have 
different opinions concerning those matters. Each party has its own 
point of view and proofs. According to Ǧābir ibn Zayd, the debtor 
does not pay az-zakāt on behalf of the creditor. 
A similar issue is when a person has a large amount of money 
but his debts exceed his/her wealth. Must that person pay az-zakāt for 
his wealth? Ǧābir believes that he need not. Mālik ibn Anas reported 
Ǧābir’s opinion in al-Mudawwana: “Ǧābir ibn Zayd was asked about 
a person who receives some money but his debts are greater: Must he 
pay az-zakāt? Ǧābir replied: ‘He does not have to pay az-zakat, until 
he pays off his debts.’”173 
 
Fatwa 77 deals with estimating the amount of dates borne by 
palm trees, upon which az-zakāt is due. Ǧābir believes that it is not 
permissible to estimate the amount of dates borne by palm trees upon 
 
 
173 Ibn Anas 1906, Vol. 2: 37. 
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which az-zakāt is due. He also believes that it is not permissible to 
force people to rent their farms. 
According to a range of Hadith the Prophet used to send 
someone to estimate the amount of grapes and crops borne by trees 
upon which az-zakāt is due. An example is the statement transmitted 
by Ibn Māǧa, received from ʿAṭṭāb ibn Usayd. 
Nevertheless, scholars have different opinions concerning this 
matter. The conflict is based on whether this Hadith is valid or not. 
Those scholars, who believe that the Hadith is valid deem such 
estimation (called al-ḫars) permissible. Other scholars who question 
the validity of the aḥādīṯ, believe that such estimation is not 
permissible.174 
Abū Saʿīd al-Kudamī (d. 361/972), one of the Ibāḍī scholars 
who believe that al-ḫars is impermissible, said: “No scholar of our 
school adopts or practises al-ḫars.” 175  According to Manhaǧ aṭ-
Ṭālibīn, “some scholars of our school deem al-ḫars bidʿa (a prohibited 
innovation).” 176  In his Maʿāriǧ al-āmāl, as-Sālimī discussed that 
opinion and concluded that it is wrong.177 
 
Fatwa 80 handles a case, in which Ǧābir tells the poser of the 
question not to mix charity revenues with al-ǧizya ones because they 
are not the same. According to scholars, al-ǧizya revenues must be 
deposited in the state’s treasury, because they are used for the same 
purposes for which al-fayʾ (spoils) revenues are used: This is in the 
interest of the Muslim nation, and the interest of the Jews and 
Christians, who pay them as well. 
Az-zakāt revenues are used for purposes that are different from 
that. They are defined in the Qurʾān: 
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إِنََّما الصَّدَقَاُت ِلْلفُقََراِء َواْلَمَساِكیِن َواْلعَاِمِلیَن َعلَْیَھا َواْلُمَؤلَّفَِة قُلُوبُُھْم َوفِي الِّرقَاِب َواْلغَاِرِمیَن 
َوفِي َسبِیِل Éَّ َِواْبِن السَّبِیِل 178 . 
In his Maʿāriǧ al-āmāl, as-Sālimī explained the difference 
between az-zakāt and al-ǧizya. Az-zakāt is paid by Muslims, but al-
ǧizya is paid by non-Muslims. The characteristics of az-zakāt are 
defined by divine texts, but those of al-ǧizya are subject to the 
Caliphate’s discretion.179  
 
Fatwa 89 deals with a man, who owns several farms. Counting 
each farm individually, he would not have to pay az-zakāt from the 
crop he receives. Adding the harvest of all of the farms together, he is 
obliged to pay az-zakāt. Ǧābir states that this man does not need to 
harvest the crops from all of farms at the same time. He can do it one 
by one, if he does not in this way intend to evade paying az-zakāt. 
And the poser of the question only needs to pay az-zakāt for the 
harvest he receives from each farm – one by one. Scholars mention 
this statement in their books. It is based on an aḥādīṯ recorded by 
several scholars: “Abū Bakr wrote to Anas about az-zakāt: ‘Neither 
may the property of different people may be counted together nor may 
the joint property may be split for fear of (paying more, or receiving 
less) az-zakāt.’”180 
 
Fatwa 99 specifies the items that are subject to az-zakāt. 
According to Ǧābir they are three: valuables (gold and silver), 
livestock, and harvests. However, another item, namely items used for 
trade, is not mentioned here. 
 
This is mentioned, however, in Fatwa 100. In this fatwa, Ǧābir 
defined the amount of zakāt al-anfus which is nowadays called az-
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zakāt al-fitr a sāʿ for each person in the household. Ǧābir believes that 
neither gemstones nor pearls are subject to az-zakāt. The same is valid 
for any item not covered by the divine texts because az-zakāt is 
imposed only by God. Nothing else may be subject to az-zakāt unless 
such imposition is supported by divine scripture. However, if one 
keeps any item thereof for trading purposes, then az-zakāt applies. 
Opposing this opinion, in his Āṯār, ar-Rabīʿ ibn Ḥabīb reported 
that Abū š-Šaʿṯā was asked about az-zakāt regarding gemstones, 
pearls, and adornments used for trade. He replied: “They are subject to 
az-zakāt.”181 
 
In Fatwa 101, Ǧābir deals with az-zakāt on adornments. He 
believes that adornments are subject to az-zakāt and that women are 
required to pay az-zakāt for their adornments. Many accounts reflect 
Ǧābir’s opinion in this regard, including: 
1. D ̣imām reported that Abū aš-Šaʿṯā said: “Adornments are subject 
to az-zakāt.”182 
2. ʿAmr ibn Hārim reported that Ǧābir ibn Zayd said: “Adornments 
of twenty miṯqāls or more (or that are worth two hundred dirhams 
or more) are subject to az-zakāt every year.”183 
3. ʿAmr ibn Hārim reported that Ǧābir ibn Zayd was asked if 
adornments are subject to az-zakāt. Ǧābir ibn Zayd replied: “Yes, 
they are if they weigh twenty miṯqāls or more, or if they are worth 
two hundred dirhams or more.”184 
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Matters Related to Pilgrimage  
In Ǧābir’s letters we find three matters related to pilgrimage (al-
ḥaǧǧ and al-ʿumra). Table 8 (see Appendix page 189) lists their 
contents.  
 
Fatwa 37 deals with a man who performed al-ʿumra in the al-
ḥaǧǧ month and then intended to join it with al-ḥaǧǧ so as to perform 
al-ḥaǧǧ tamattuʿ. Ǧābir’s answer means that if that man reaches 
Makka on the day of ʿArafa or later, he may not do so. Otherwise, he 
may do so. 
In this fatwa we find one of Ǧābir’s well-known opinions: “Al-
ʿumra can be performed once a year only.” This opinion is attributed 
to him in many Ibāḍī scripts. 
In his Bayān al-Šarʿ, Muḥammad al-Kindī reported that Ǧābir 
said: “As the al-ḥaǧǧ, the al-ʿumra may only be performed once a 
year.” The same can be found in Aḥmad al-Kindī’s Muṣannaf.185 
According to aš-Šammāḫī’s Īḍāḥ, Aḥmad al-Kindī’s Muṣannaf, 
and Muḥammad al-Kindī’s Bayān al-Šarʿ, Ǧābir ibn Zayd said: “Al-
ḥaǧǧ may be performed once a year only. Al-ʿumra may be performed 
once a year only.”186 
In his Waḍʿ, Šayḫ al-Ǧannawunī and Aṭfayyiš in his Šarḥ al-Nīl 
unanimously report that: “According to Ǧābir ibn Zayd, al-ḥaǧǧ may 
be performed once a year only. Al-ʿumra may be performed once a 
year only.”187 
 
According to Fatwa 57, Ǧābir believes that one may make a 
testament to the effect that a person performs al-ḥaǧǧ on his behalf; 
and such testament may be implemented after the person who made 
 
 
185 al-Kindī 1985b, Vol. 22: 88.  
al-Kindī al-Muṣannaf 1985, Vol. 8: 183. 
186 al-Kindī 1985b, Vol. 22: 160; Vol. 23: 108.  
al-Kindī, al-Muṣannaf 1985, Vol. 8: 102.  
aš-Šammāḫi 1970, Vol. 2: 227. 
187 al-Ǧannāwunī 2015: 357.  
Aṭfayyiš 1986, Vol. 4, p. 6; Vol. 12: 510. 
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the testament has passed away by using the money he left for the 
purpose. In his Āṯār, ar-Rabīʿ ibn Ḥabīb mentions Ǧābir ibn Zayd’s 
fatwa regarding this aspect. Ḍimām reported that Abū š-Šaʿṯāʾ said: 
“If a man makes a testament to the effect that a person performs al-
ḥaǧǧ on his behalf, his testament may be implemented after his 
death.”188 
In his fatwa, Ǧābir said that one of the deceased woman’s 
relatives may perform al-ḥaǧǧ on her behalf using her money as long 
as he is in need of that money. The point here is the performance of 
al-ḥaǧǧ on behalf of someone else. To this topic we can find many 
statements attributed to Ǧābir ibn Zayd. 
According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir ibn Zayd 
received from Anas ibn Mālik the case of a man who had asked the 
Messenger of Allāh: “My mother is too old to ride a camel. May I 
perform al-ḥaǧǧ on her behalf?” The Prophet replied: “Yes, you 
may.”189 
According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir ibn Zayd 
reported that ʿAbdallāh ibn ʿAbbās said: “Al-Faḍl ibn ʿAbbās was 
riding behind the Messenger of Allāh when a woman from Ḫaṯʿam 
came. Al-Faḍl started looking at her and she started looking at him. 
The Prophet turned al-Faḍl’s face to the other side. The woman said: 
‘O Messenger of Allāh, the command of Allāh has come for His 
slaves to perform al-ḥaǧǧ, but my father is too old to ride. May I 
perform al-ḥaǧǧ on his behalf?’ He said: ‘Had there been a debt on 
your father, would you have paid it or not?’ She said: ‘Yes, I would.’ 
He said: ‘So be it.’”190 
According to an-Nasāʾī’s Sunan, Abū š-Šaʿṯāʾ received from 
ʿAbdallāh ibn ʿAbbās the story of a man who had asked the Prophet: 
“ʻMy father is an old man. Can I perform al-ḥaǧǧ on his behalf?ʼ The 
Prophet replied: ʻDon’t you think that if your father owed a debt and 
 
 
188 ar-Rabīʿ Āṯār year n/a: 39. 
189 ar-Rabīʿ 2011, Vol. 2: 101. 
190 Ibid., Vol. 2: 100. 
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you paid it off, that would be sufficient to clear his debt?ʼ He said: 
ʻYes.ʼ He said: ʻThen perform al-ḥaǧǧ on behalf of your father.ʼ”191 
According to aṭ-Ṭabarānī’s Muʿǧam al-awsāṭ, Abū š-Šaʿṯāʾ 
reported that ʿAbdallāh ibn ʿAbbās said: “A man asked the Prophet: 
‘My father is too old to perform al-ḥaǧǧ. May I perform al-ḥaǧǧ on 
his behalf?’ The Prophet replied: ʻDon't you think that if your father 
owed a debt and you paid it off, that would be good enough?ʼ”192 
 
Fatwa 91 deals with a case in which a person intending to 
perform the al-ḥaǧǧ is prevented from doing so for some reason 
(termed as al-iḥṣār). Ǧābir’s opinion is that “since one fulfilled the 
requirements of al-ḥaǧǧ and al-ʿumra, he need not to perform the rite 
of Hadī (animal sacrifice) for the al-ḥaǧǧ for which he requested 
permission unless he does this as a voluntary act. That voluntary act 
will be rewarded by Allāh the Most Generous.” 
According to the well-known opinion in the Ibāḍī school, if a 
person is prevented from the performance of al-ḥaǧǧ and (s)he 
already has acquired his sacrificial animal, then (s)he needs to slay the 
animal, take off his or her iḥrām, and perform al-ḥaǧǧ the following 
year. However, some scholars argue that (s)he needs not to do so. In 
any case, if that person does not yet have his sacrificial animal, then 
(s)he has to do nothing. This is applicable according to the fatwa at 
hand. However, that person may do a voluntary sacrificial act if (s)he 
so desires. A case like this is mentioned in the Qurʾān: 
َوأَتِمُّوا اْلَحجَّ َواْلعُْمَرة َ2َِّ ِفَإِْن أُْحِصْرتُْم فََما اْستَْیَسَر ِمَن اْلَھْدي َِوَلا تَْحِلقُوا ُرُءوَسُكْم َحتَّى یَْبلَُغ 
اْلَھْدُي َمِحلَّھ ُ193(…). 
 
 
As shown in Table 9 (see Appendix page 189), 39 jurisprudence 
matters fall under the family law (fiqh al-usra), representing almost 
 
 
191 an-Nasāʾī 2001: 642.  
an-Nasāʾī 2001, Vol. 4: 12. 
192 aṭ-Ṭabarānī 1999, Vol. 1: 405. 
193 Qurʾān (2:196). 
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one third of Ǧābir’s fatwas. The jurisprudence topics are: Marriage 
(an-nikāḥ, 27), divorce (aṭ-ṭalāq, 4), abstinence (al-īlāʾ, 2), temporary 
abstinence (al-ʿidda, 2), lineage (al-nasab, 2), compensated divorce 
(al-ḫulʿ, 1) and nurturing (ar-riḍāʿ) (1).  
Matters related to marriage represent approximately two thirds 
of the fatwas related to the family law. Matters related to divorce 
represent 10%. The rest are concerned with matters related to al-īlāʾ, 
al-ʿidda, al-nasab, al-ḫulʿ, and ar-riḍāʿ. 
 
Matters Related to Marriage 
There are 27 matters related to marriage outlined here which 
pertain to sexual relations and the dowry (see Appendix Table 10 
page 190). The table shows that the matters covered fall in the 
following categories: 
- Matters related to sexual relations (17 matters) 
- Matters related to adultery (7 matters) 
- Matters related to dowry (3 matters). 
 
Fatwa 11 is about a man who was deceived, when he bought a 
female slave. The seller sold her, claiming that she was healthy. 
However, the buyer found out that she was suffering from a mental 
disorder. He discovered the deception after sleeping with her. Here 
Ǧābir offers two options:  
- The buyer makes a compromise with the seller in which the 
buyer shall bear compensation for sleeping with her. 
- If that compromise cannot be reached, then her price shall be 
estimated. If her estimated price is less than the above-
mentioned compensation, then she shall be owned by the 
buyer.  
- However, the buyer may not return her to the seller and 
redeem the entire price he paid for her because he slept with 
her. Doing so means that he received an unlawful increase (the 
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sexual intercourse) which, in Ǧābir’s opinion, shall constitute 
a form of ar-ribā. 
 
Fatwa 13 deals with a conversation between a wife and a 
husband. The husband told his wife that he had committed adultery 
once, then he told her that he was joking and just wanted to vex her. 
Such act does not adversely affect the marital relationship. However, 
he is accountable for such a lie. Therefore, Ǧābir believes that  the 
husband has committed a sin as he lied. 
The wife needs to pay no heed to that incident. Only if the wife 
would witness with her own eyes her husband committing adultery 
then they need to resort to al-liʿān ( اللعان ) [sworn allegation of adultery 
committed by one’s spouse, i.e., ‘mutual cursing’]. 
While Ǧābir’s wording in this case remains cautious, his 
judgement – as far as we can derive from similar cases - will have 
deemed such act as impermissible. The wife may not retain that 
marital relationship. According to Ǧābir, if a spouse commits adultery 
or a similar sin, the couple must be separated. Ǧābir’s opinion in this 
respect is recalled by al-Ǧayṭālī in his Qawāʿid al-Islām as well as his 
Qanāṭir al-Ḫayrāt: “A woman asked Ǧābir ibn Zayd: ‘My husband 
did it with my ewe. May I have its milk?’ Ǧābir replied: ‘Do you ask 
me about the milk of your ewe after your husband has become ḥarām 
for you?’ Ǧābir ibn Zayd deemed the milk of that ewe repugnant.”194 
Aṭfayyiš has a different opinion. According to his Šarḥ al-Nīl: If 
a spouse – not being serious – admits to his or her partner that (s)he 
has committed adultery, such partner will not be ḥarām for the other 
one. The other party should not believe that confession. When 
annoyed by thoughts of that matter, the affected party should resist 
them.195 
 
 
 
194 al-Ǧayṭālī 1998, Vol. 3: 225. 
195 Aṭfayyiš 1985, Vol. 11: 479. 
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Fatwa 14 deals with marriage to a man, who has been accused 
of committing adultery, but who was not convicted. According to 
Ǧābir, the woman to whom that man proposed, may marry him. 
Ǧābir believes that she may not marry a man who was convicted 
of and consequently punished for adultery. Abū Hurayra reported that 
the Messenger of Allāh said: “The adulterer who has been flogged [as 
a punishment for his sin] shall not marry anyone but a woman who 
was convicted like him.”196 
 
Fatwa 16 deals with marriage to one’s mother’s fellow wife. 
Ǧābir deems that as impermissible. According to Ǧābir’s practice, it 
can be inferred that the term “impermissible” in this case means 
“ḥarām”.  
Other Ibāḍī scholars have also deemed this behaviour as 
impermissible, just as Ǧābir ibn Zayd did. Aṭfayyiš in his Šarḥ al-Nīl 
wrote: “It is impermissible for a man to marry his mother’s fellow 
wife, who is/was married to a man other than his father, whether that 
marriage was before or after that son’s birth, and whether she was a 
fellow wife before or after she became his mother-in-law, and whether 
his own mother is alive or dead, and whether another man, other than 
his father, married that son’s mother and her fellow wife one after the 
other.”197 
 
Fatwa 17 deals with pre-marriage relationships and their affect 
on marriage. In Fatwa 14 we came to know that prohibited pre-
marriage relationships make the marriage of both parties with each 
other unlawful. Unlike scholars of all other Islamic schools, Ibāḍī 
scholars have adopted this definite opinion. Non-Ibāḍīs believe that 
repentance makes such marriage lawful. 
 
 
196 Ibn Ḥanbal 1994, Vol. 2: Hadith 621. 
 Abū Dāwūd 2001:Hadith 328. 
197 Aṭfayyiš 1985, Vol. 10: 177. 
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Ǧābir expresses his belief that committing acts such as gazing 
and touching before marriage are not as grave as adultery, and do not 
render both parties unmarriageable to each other. This opinion is also 
adopted by aṯ-Ṯamīnī as mentioned in Šarḥ al-Nīl. 198  However, 
according to the prevailing strict opinion in Ibāḍī school, looking at 
and touching the other party’s pudenda renders both parties 
unmarriageable to each other.199 
The author of Manhaǧ al-Ṭālibīn comments on the issue: “… If 
a man, deliberately or undeliberately, touches the genitals of a woman, 
he may not marry her or her daughter. Some scholars believe that this 
applies only if that touch was on purpose. It is reported that 
Muḥammad ibn Maḥbūb said: ‘If a man touches a woman’s genitals, 
mistaking her for his wife, and she turns out to be his mother-in-law, 
his wife will be ḥarām for him.’ So, one should be very careful in this 
regard. It is said: Sexual things may ruin your life.ˮ200 
Another version of a verdict in such a case was attributed to 
Ǧābir ibn Zayd in Ibn Abī Šayba al-ʿAbsī’s Muṣannaf. Ǧābir ibn Zayd 
was asked about a man, who saw or touched with his hand his female 
slave’s genitals; then, later, he gave her to his son as a gift. Is he 
allowed to have vaginal sex with her? Ǧābir replied: “No, neither the 
father nor the son may do so.”201 
 
Fatwa 23 explains how sexual intercourse is performed in a 
lawful way. This is what is written in the Holy Qurʾān:  
نَِساُؤُكْم َحْرٌث لَُكْم فَأْتُوا َحْرثَُكْم أَنَّى ِشئْتُْم َوقَِدُّموا ِلأَْنفُِسُكْم )...(202 
Ǧābir explains the meaning of this Quranic verse. By doing so he 
refutes the misconception that this verse allows men to practise anal 
sex with their wives. That’s why Ǧābir uses the term ‘vaginal sex’. 
 
 
198 Ibid., p. 160. 
199 as-Sālimī 2010, Vol. 2: 423. 
200 aš-Šaqṣī, 1978, Vol. 15: 40. 
201 al-ʿAbsī 1989, Vol. 3: 480. 
202 Qurʾān (2:223). 
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Moreover, he explains that the couple may practise vaginal sex taking 
any position they like. 
According to Muhammad al-Kindī’s Bayān al-Šarʿ and Aḥmad 
al-Kindī’s Muṣannaf, Ǧābir ibn Zayd asked ʿĀʾiša how the Messenger 
of Allāh practised his intimate relations with his wives. She replied: 
“[He used to do so] while sitting, lying on his back, or standing. He 
did not take the posture adopted by animals [in this respect].”203 
 Ǧābir ibn Zayd asserts that it is unlawful to practise anal sex 
with one’s wife. Many of Ǧābir’s pronouncements support that. 
According to Aǧwībat Ibn Ḫalfūn, Ǧābir ibn Zayd received from 
ʿAbdallāh ibn ʿAbbās that the Prophet said: “Allāh is not too shy to 
tell the truth. Do not practise anal sex with women. Those who 
practise it shall dwell in fire forever.”204 
According to Ibn Abī Šayba al-ʿAbsī’s Muṣannaf, Ǧābir ibn 
Zayd said: “Practising anal sex is more strictly prohibited than other 
things.” Qatāda commented: “We think that Ǧābir meant that it is 
more prohibited than sins that are punishable with stoning.”205 
According to as-Suyūṭī’s Durr al-Manṯūr, both Ibn Abī Šayba 
and Ibn Abī d-Dunyā reported that Ǧābir ibn Zayd said: “Practising 
anal sex is more prohibited than adultery.”206  
 
In Fatwa 36 Ǧābir wants to clarify an error, which many 
scholars of his time committed while interpreting some of ʿAbdallāh 
ibn ʿAbbās’s words. They took them to pertain to a Muslim who 
committed adultery. As one of the pupils of ʿAbdallāh ibn ʿAbbās, 
Ǧābir explains that they only apply to non-Muslims who fornicated 
and then, later, embraced Islam. 
 Ǧābir ibn Zayd’s fatwa can be found in Aǧwībat Ibn Ḫalfūn: 
From ʿAmr ibn Dīnār it is said that Ǧābir ibn Zayd commented on 
 
 
203 al-Kindī 1985b, Vols. 49-50: 312.  
al-Kindī 1985b, Vol. 2: 111; Vol. 35: 152. 
204 Ibn Ḫalfūn 1974: 54. 
205 al-ʿAbsī 1989, Vol. 5: 497. 
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ʿAbdallāh ibn ʿAbbās’s quotation “a relationship that began as an act 
of adultery and eventually became a marriage!”, saying that ʿAbdallāh 
ibn ʿAbbās meant a case in which a man and a woman committed 
adultery together before they embraced Islam. After they embrace 
Islam, repent, and become righteous, they can marry each other.207 
However, the author found a report that – to a certain extent - 
contradicts with this fatwa. It is also attributed to Ǧābir ibn Zayd and 
repeated by Muḥammad al-Kindī in his Bayān al-Šarʿ: A man had 
committed adultery with a woman before they embraced Islam. May 
they marry each other now? The answer is: Ǧābir was reported to 
deem that impermissible.208 
 
Fatwa 46 deals with Islam’s attitude towards prostitutes and 
marriage to them. Practicing that business is prohibited as Ǧābir 
deems the prostitute as bad as the two parties who committed 
adultery. According to Ǧābir, it is impermissible to marry a prostitute. 
 
Ǧābir ibn Zayd’s fatwa seems to denote that the prostitute shall 
also be punished. However, he does not specify her punishment. He 
may mean taʿzir [punishment for offences at the discretion of the 
judge or ruler of the state]. Many Ibāḍī scholars have a different 
opinion. 
 
Fatwa 47 deals with a woman from Ḫurāsān. She had a husband 
there. When she left Ḫurāsān for a “Land of War”, where she was 
allowed to marry according to the religion and customs practiced 
there, she got married again.  
The question doesn’t mention the region, but apparently it was 
also inhabited by Muslims. The text doesn’t give any clues about the 
sect prevailing there. When the woman returned to Ḫurāsān, she found 
that her first husband had passed away. The question this case brought 
 
 
207 Ibn Ḫalfūn 1974: 42. 
208 al-Kindī 1985b, Vols. 47-48: 247. 
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up, was whether this woman can again get married to a Muslim. Ǧābir 
marks her behaviour as unlawful, and at the same time demands the 
sender not to present him questions like this one again.  
There is a discrepancy in this fatwa that cannot be resolved. It 
speaks of a “Land of War”, but the text assumes that the subjects there 
were Muslims. In old texts “Land of War” means the land controlled 
by mušrikīn, who are at war with Muslims. It is a term describing 
territories opposed to the “Land of Islam”. In between there can exist 
a “Land of Convention”, which is a land controlled by non-Muslims, 
who have entered with Muslims in a peace treaty.  
The second problem here is the existence of an Islamic sect that 
believes that a married woman may marry another man. Muslim sects, 
including Ibāḍīs, Sunnis, and Shiites, generally declare and enforce 
the rule that a married woman may not marry another man.  
 
In Fatwa 55, without offering his own explicit interpretation, 
Ǧābir ibn Zayd reports that ʿAbdallāh ibn ʿAbbās believes that if a 
man accuses his female slave of committing adultery, he may not 
retain her. In his Muṣannaf, Aḥmad al-Kindī provides an explanation 
of this issue: If a man accuses his wife of adultery, the issue shall be 
referred to the judge, and they resort to al-mulāʿana (mutual cursing). 
The couple shall be separated, and they will never be allowed to marry 
each other again in the future. If the wife admits that she has 
committed adultery, her husband may not retain her. If a married man 
commits adultery with one of his female slaves, they may not marry 
each other. This ruling is based on the Qurʾān:  
الزَّانِي َلا یَْنِكُح إِلاَّ َزانِیَة ًأَْو ُمْشِرَكة ًَوالزَّانِیَة َُلا یَْنِكُحَھا إِلاَّ َزاٍن أَْو ُمْشِرٌك َوُحِّرَم ذَِلَك َعلَى 
اْلُمْؤِمنِیَن.209 
This applies when the male and female adulterers have been 
convicted of and punished for their offense. In a case of fornication, 
on the other hand, it is unanimously agreed among all Islamic schools 
 
 
209 Qurʾān (24:3). 
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of thought that a male fornicator may marry only a female fornicator, 
and that a female fornicator may only marry a male fornicator.210  
However, there is a report attributed to Ǧābir ibn Zayd in which 
he gives a different opinion: ar-Rabīʿ ibn Ḥabīb received word from 
Ḍimām that Ǧābir ibn Zayd was asked about a husband who accused 
his wife of adultery, but preferred not to resort to al-mulāʿana. Ǧābir 
ibn Zayd said: “He may have sexual relations with her. He is not to 
blame if he does so.”211 
The accusation itself is not sufficient; without evidence the strict 
interpretation need not apply.  
To make both versions consistent with each other, it can be said 
that Ǧābir ibn Zayd in the first case quoted ʿAbdallāh ibn ʿAbbās in 
this respect. Ǧābir ibn Zayd’s own opinion is recorded by ar-Rabīʿ ibn 
Ḥabīb in the latter case. 
 
Fatwa 56 deals with one of the problems that may be faced by 
business partners: A partner betrays the other and breaches his rights. 
In this case two men jointly bought a female slave. One of them had 
sexual relations with her. Ǧābir ibn Zayd believes that such an act is a 
case of fornication, because the female slave is jointly owned by the 
two men, and thus neither of them may have sexual relations with her. 
Since that man committed such an offense, his share of that 
female slave shall be reduced by 50% as a punishment. If she gives 
birth to a boy, the price of both of the female slave and her baby shall 
be estimated. The betrayed partner shall be given half of the price of 
the child. 
 
Fatwa 58 deals with free women’s rights. One of them is that 
her husband may not make a female slave her fellow wife. Ǧābir 
deplores the man’s actions. In his opinion, the man needs either to be 
 
 
210 al-Kindī 1985b, Vol. 32: 203. 
211 ar-Rabīʿ Āṯār year n/a: 35. 
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separated from that female slave or his legal wife will have the choice: 
she may retain her own marriage or be divorced. 
Ibn Abī Šayba also stated that Ǧābir ibn Zayd reported that 
ʿAbdallāh ibn ʿAbbās said: “If a man is married to a female slave and 
then marries a free woman, the slave wife shall be deemed 
divorced.”212 
In the light of that text, Ǧābir believes that a man may not be 
married to a free woman and a slave at the same time.  
Many Ibāḍī scholars have discussed the issue and its variants, 
underlining its importance to fatwa-seekers. In his book Fiqh al-Imām 
Ǧābir ibn Zayd, Bakkūsh deals with that  issue from a different 
perspective. He claims that Ǧābir ibn Zayd had stated that a man may 
resort to marry a female slave in order to avoid having illicit sexual 
relations, and if he is not rich enough to marry a free woman. Both al-
Ǧaṣāṣ in his Aḥkām al-Qurʾān213 and Ibn Ḥazm in his al-Muḥallā214 
report that Ǧābir ibn Zayd said: “If a man is to have sexual relations 
with a female slave, he may marry her.”  
But apparently Ǧābir also gives a limit to relations like these. In 
his Mudawwana, Abū Ġānim al-Ḫurāsānī wrote: “I asked Abū l-
Muʾarriǧ: ‘May a free man marry a female slave?’ He replied: ‘Abū 
ʿUbayda told me that Ǧābir ibn Zayd reported that ʿAbdallāh ibn 
ʿAbbās said: ‘A person may marry a female slave only if he will have 
sexual relations with her. However, a free man may not marry more 
than one female slaves.’”215 
Seemingly contradictory, both aš-Šāfiʿī in his Umm and al-
Bayhaqī in his Sunan al-kubrā reported that ʿAṭṭā asked Abū š-Šaʿṯā 
(i.e. Ǧābir ibn Zayd): “What is your opinion regarding marriage to 
 
 
212 Ibn Abī Šayba 1989, Vol. 3: 468. 
213 al-Ǧasās 1993, Vol. 2: 158.  
214 Ibn Ḥazm 2015, Vol. 8: 32. 
215 al-Ḫurāsānī 2006, Vol. 2: 40.  
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female slaves?”, and Ǧābir replied: “We are not allowed to marry 
female slaves.”216 
 To resolve the apparent contradiction, it is necessary to include 
the question of wealth. In his Sunan al-kubrā, al-Bayhaqī states that 
Ǧābir ibn Zayd was asked: “May a free man, who can afford to marry 
a free woman, marry a slave?” Ǧābir replied: “Only those who cannot 
afford to marry free women and fear forbidden sexual relations may 
marry a female slave.”217 
 
Fatwa 59 deals with masters’ rights in terms of their male and 
female slaves. A master may, at any time, force his male slave to 
marry or divorce his female slave. Other sources provide more 
statements attributed to Ǧābir ibn Zayd in this respect. 
In his Āṯār, ar-Rabīʿ ibn Ḥabīb reported that Abū aš-Šaʿṯā said: 
“In my opinion, a male slave does not have the right to divorce.218 [His 
opinion is based on the Quranic verse: ( َشْيٍء  َعلَى  یَْقِدُر  َلا َمْملُوًكا  َعْبدًا ).]”219 
According to Ibn Ḥazm’s Muḥallā, ʿAbd ar-Razzāq in his 
Muṣannaf reported that Abū š-Šaʿṯā said: “A male slave may divorce 
his wife only if he has his master’s approval. Even if a male slave 
twice divorces his wife, his master has the choice to approve or not 
approve such divorce.”220 
According to Aḥmad al-Kindī’s Muṣannaf, Ǧābir was asked 
about a man who bought a married female slave: What is he allowed 
to do? Ǧābir replied: “The master may have sexual relations with her 
only if she gets divorced. If her husband is a male slave, then the 
master has the choice: he may have them divorced or keep them 
married to each other.”221 
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According to other accounts, Ǧābir ibn Zayd’s opinion in this 
case was questioned by some well-known scholars of his era. For 
instance, Saʿīd ibn Ǧubayr’s and Ǧābir ibn Zayd’s opinions were 
completely at odds in this regard. The former strictly opposed the 
latter’s judgement and he even said that Ǧābir was not telling the 
truth. This, by the way, is one of the very few times that scholars of 
that era commented harshly on their colleagues. Since the dissent and 
the accusation are aimed at Ǧābir, they are quite remarkable. 
According to ʿAbd ar-Razzāq’s Muṣannaf, Ayyūb reported that 
he said to Saʿīd ibn Ǧubayr: “Ǧābir ibn Zayd believes that a male 
slave’s divorce is subject to his master’s approval.” Saʿīd ibn Ǧubayr 
replied: “This is not true. It is the woman’s husband, who has absolute 
authority over divorce.”222 
According to Sunan Saʿīd ibn Mansūr and Ibn Abī Šayba al-
ʿAbsī’s Muṣannaf, Ayyūb said that he asked Saʿīd ibn Ǧubayr about a 
case, in which the master agrees to let his male slave marry: Who will 
have the authority over divorce? Saʿīd ibn Ǧubayr replied: “The 
husband will.” Ayyūb said: “According to Ǧābir ibn Zayd, the master 
has such authority.” Saʿīd ibn Ǧubayr replied: “Ǧābir ibn Zayd 
lied.”223 
 
Fatwa 60 affirms Ǧābir’s opinion regarding the issue of a 
master’s authority over his slaves’ marriage and divorce (see Fatwa 
No. 59). In the present case, Ǧābir’s statement involves the question 
of temporary abstinence. He believes that al-ʿidda of the captive 
female slave starts as of the day of divorce, if she was divorced after 
she and her husband had embraced Islam. Ǧābir also believes that free 
women and female slaves are treated the same in terms of al-ʿidda. 
However, if the female slave was divorced before she and her husband 
had embraced Islam, there is no need for a divorce under Islamic law 
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at all. In this case, the ʿidda provision does not apply, but her master 
needs to make sure that she is not pregnant before letting her marry 
again, or before he takes her as a concubine.  
 
Fatwas 69, 70 and 71 deal with women’s dowry and establish 
that mutual consent is the cornerstone for a satisfactory solution. A 
dowry may be in the form of cash (dirhams and dinars), or a defined 
price of a number of palm trees, crops, etc. Conditions both parties 
agree upon shall prevail. 
If no agreement is reached, then it all depends on the woman’s 
choice. She may accept a dowry in the form of cash, palm trees etc., 
because the acceptance or the refusal of a dowry is one of her rights. 
Her guardian may not waive or change the value of the dowry. Neither 
may he make any agreements with the future husband without the 
consent of the future wife. 
If the dowry has not been initially specified, it shall be specified 
in accordance with the custom adopted by the future wife’s tribe. 
Dowry is one of the marriage conditions: Several Hadithaḥādīṯ 
were received from Ǧābir ibn Zayd in this respect, including the 
following. According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir ibn Zayd 
transmitted from ʿAbdallāh ibn ʿAbbās that the Messenger of Allāh 
said: “Divorce may only apply after marriage. Aẓ-Ẓihār (declaring 
one’s wife as untouchable by saying: ‘You are like my mother!’) may 
only apply after marriage. No slave may be freed before (s)he is 
owned. No marriage may be completed without a guardian, a dowry 
and two witnesses.”224 
 
Fatwa 74 deals with a specific aspect in the Islamic family law, 
namely the effects of nurturing on marital relationships. These 
include: 
- A man may not be married to two sisters at the same time. 
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- After separation, the man may not re-marry any of the two 
sisters. 
It is worth mentioning that the content of Fatwa 74 was also 
recorded by Abū Ġānim al-Ḫurāsānī in his Mudawwana: A man 
married a woman and had sexual relations with her. Later, he married 
another woman, and had sexual relations with her, too. Then, he found 
out that both wives are sisters. According to Ǧābir ibn Zayd, such a 
man shall be separated from both wives. However, he may marry any 
other marriageable woman.225 
According to statements attributed to Ǧābir ibn Zayd, a man and 
a woman may not marry each other if they were nurtured by the same 
nurse when they were younger than two years old. Unlike all other 
Islamic jurisprudence schools, the Ibāḍī school adopts this general 
verdict. According to all other Islamic jurisprudence schools, a man 
and a woman may not get married to each other if they were nurtured 
more than five times by the same woman when they were younger 
than two years old. 
According to the Ibāḍī Qurʾān commentator Abū l-Hawāriyan 
(sometimes the name is given as al-Ḥawārīon), Ǧābir ibn Zayd said 
that they were deemed unmarriageable to each other if they were  
nurtured only once by the same woman when they were younger than 
two years old.226  
 Nurturing has the same effect of lineage and for instance results 
in the rule that children nurtured by the same foster-mother should be 
treated as siblings. According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir 
ibn Zayd stated that ʿĀʾiša said: “Aflaḥ, my foster-uncle, sought my 
permission to enter the house after ḥiǧāb was imposed on women. 
However, I did not permit him. When the Messenger of Allāh came 
home I told him about that. He said: ‘You better admit your uncle 
(into the house), for nurturing has the same effect of lineage.’”227 
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According to ar-Rabīʿ ibn Ḥabīb’s Āṯār, Abū aš-Šaʿṯā said: 
“Nurturing and lineage have the same effect of making some people 
unmarriageable to each other.”228 
It is well-known that some companions suggested that the 
Messenger of Allāh wanted to be married to one of his female cousins, 
namely the daughter of Ḥamzah.229  However, he said: “She is the 
daughter of my foster-brother.” Therefore, he did not marry her. That 
incident is mentioned by Qatāda as transmitted from Ǧābir ibn 
Zayd.230 
If it is established that a nurse nurtured both wives of a man, 
both wives shall be treated as foster-sisters and need to be divorced 
from the man. This is the second aspect of Ǧābir’s fatwa. According 
to the Qurʾān, a man is not allowed to be married to two sisters at the 
same time.   
ُحِّرَمْت َعلَْیُكْم  ...َوأَْن تَْجَمعُوا بَْیَن اْلأُْختَْیِن إِلاَّ َما قَْد َسلََف231 (…) 
Ǧābir ibn Zayd commented: “Breaching such provision is 
prohibited.” 
The third aspect of Ǧābir’s fatwa means that after separation, 
that man may not re-marry any of those foster sisters. This is Ǧābir’s 
opinion, which prevails in the Ibāḍī jurisprudence school. Since the 
man’s marriage with such foster-sisters was unlawful, both women are 
deemed un-marriageable for him.  
  
Fatwa 75 deals with types of women, whom men may not 
marry. According to the Qurʾān:  
َوَلا تَْنِكُحوا َما نََكَح آبَاُؤُكْم ِمَن النَِّساِء إِلاَّ َما قَْد َسلََف إِنَّھ َُكاَن فَاِحَشة ًَوَمْقتًا َوَساَء َسبِیًلا232 
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According to Ibāḍī scholars, a woman becomes unmarriageable for a 
man as soon as his father enters into a marriage contract with her 
(even before consummation). The aim is to treat fathers with respect 
and dignity. Ǧābir refers to the circumstance that men typically dislike 
their wives’ ex-husbands, ex-fiancés etc. If a man is allowed to marry 
his father’s ex-wife, he could begin to hate his own father. 
 
Fatwa 76 deals with a ruling discussed in Fatwa No. 74: It is 
unlawful to be married to two sisters at the same time. Here Ǧābir 
stresses that in this regard, free women and slaves are treated the 
same.  
That ruling is attributed to Ǧābir ibn Zayd by ar-Rabīʿ ibn Ḥabīb 
in his Āṯār: When asked about a man’s issue with two female slaves, 
Ǧābir replied: “If he had sexual relations with one of them and then 
left her, he may have sexual relations with the other sister only if he 
sells the first sister, gives her to someone as a gift, or marries her off 
to someone else.”233 
In this context, another fatwa attributed to Ǧābir by Ibn Qudāma 
in his Muġnī might be mentioned: “A man may not have sexual 
relations with two female slaves at the same time. This opinion is 
adopted by a range of scholars, including (...) Ǧābir ibn Zayd (…).”234 
 
Fatwa 85 deals with a man’s ejaculation outside the woman’s 
vagina during a sexual intercourse (termed as al-ʿazl). This was one of 
the topics of family law, which were discussed extensively in the first 
Hiǧri century. It was first questioned when the Messenger of Allāh 
was still alive. Ǧābir ibn Zayd received from Abū Saʿīd al-Ḫudrī the 
Hadith in which that question was asked. According to ar-Rabīʿ ibn 
Ḥabīb’s Musnad, Abū ʿUbayda reported from Ǧābir ibn Zayd that 
Abū Saʿīd al-Ḫudrī said: “We went with the Messenger of Allāh in the 
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ġazwa of Banī l-Muṣṭaliq and we captured some captives, and the 
long separation from our wives was pressing us hard. We thought it 
best to practice al-ʿazl (coitus interruptus). We asked Allāh’s 
Messenger (whether it was permissible). He said, ‘It is 
unobjectionable. Any soul, (that Allāh has) destined to exist, up to the 
Day of Resurrection, will definitely come into existence.’”235 
According to this Hadith practising al-ʿazl is permissible. 
However, scholars believe that in terms of practising al-ʿazl, unlike 
female slaves, free women must be asked for permission beforehand. 
This is also stated by Ǧābir. 
A number of Ǧābir ibn Zayd’s pronouncements support his 
opinion mentioned here. According to Abū Ġānim al-Ḫurāsānī’s 
Mudawwana, Ǧābir ibn Zayd was asked about al-ʿazl, and his answer 
was: “Al-ʿazl is unobjectionable. All human beings destined to be 
created will be created, even if their origin is put inside a solid 
rock.”236 
According to Ibn Abī Šayba al-ʿAbsī’s Muṣannaf, Ǧābir said: 
“A man may practise al-ʿazl with his free wife only with her 
consent.”237 
According to Muḥammad al-Kindī’s Bayān al-Šarʿ and Aḥmad 
al-Kindī’s Muṣannaf, Ǧābir ibn Zayd recorded that ʿAbdallāh ibn 
ʿAbbās believed that practising al-ʿazl is permissible under the 
condition that a man has his free wife’s consent before practising al-
ʿazl with her. ʿAbdallāh ibn ʿAbbās said: “It is like your own field. 
You have the choice: either to irrigate it or not.”238 
 
Fatwa 96 deals with al-ʿidda. A woman is confused because of 
her unexpected menstruation. She believed that her menstrual cycle 
had stopped. However, she experienced bleeding. In his statement 
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Ǧābir indicates under which circumstances the woman shall be subject 
to the provisions for women who no longer menstruate (al-ʿidda 
equals three months), or subject to the provisions for fertile women 
(al-ʿidda equals three menstruations).   
 
In Fatwa 97 Ǧābir states that whatever al-ʿidda a woman is 
subject to, she is not allowed to accept marriage during her waiting 
period. If this happens, the man and woman must be separated, as this 
action is in contradiction to Qurʾān and Sunna.  
 
In Fatwa 102 Ǧābir ibn Zayd deals with the effect of negligence 
of paying az-zakāt for female adornments. According to him, such az-
zakāt is mandatory. But regarding the handling of such a case, Ǧābir 
distinguishes between a woman who accepts the obligation of az-
zakāt, and one who doesn’t. 
If a wife denies that az-zakāt is obligatory, then she is deemed a 
disbeliever and the marriage shall be terminated. However, if she 
generally accepts that az-zakāt is mandatory, but simply doesn’t pay 
for it for some reason not given in this case, then no further action is 
needed. In this case she will be treated as Ǧābir suggests in Fatwa 
101. 
 
Fatwa 103 deals with marriage in the presence resp. absence of 
the bride’s guardian. Here Ǧābir asserts what he established in many 
statements attributed to him: a marriage contract needs to meet the 
requirements imposed by the Messenger of Allāh, including the 
guardian requirement. He quotes ʿAbdallāh ibn ʿAbbās so as to 
support his opinion. According to Ǧābir ibn Zayd,  
- A marriage contract may not be made in the absence of the 
guardian. 
- If  a guardian is present, no agents may be used to represent 
him. 
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- If the woman does not have a guardian, then the judge shall be 
her guardian. This opinion was attributed to Ǧābir ibn Zayd by 
Muḥammad al-Kindī in his Bayān al-Šarʿ: According to Ǧābir 
ibn Zayd, “If the woman does not have a guardian, then she 
may resort to the judge. The latter may play the role of her 
guardian or appoint a man as her guardian. In this case, her 
guardian shall marry her to a man she accepts as a husband as 
long as a dowry is paid and two witnesses are present ...”239  
- If a person gets married to a woman in the absence of her 
guardian and sleeps with her, his marriage shall be null and 
void and the marriage contract shall be forthwith terminated. 
That man may never be married to that woman in the future. 
- If a marriage contract is made without the consent of the 
guardian and consummation takes place, then the guardian 
shall have the choice. He may retain or terminate that marriage 
contract. 
 
It is important to note that both Muḥammad al-Kindī, in his 
Bayān al-Šarʿ, and Aḥmad al-Kindī, in his Muṣannaf, quoted the 
entire fatwa. This means that both of them had access to Ǧābir’s 
letters. 240  The  following is a summary of Ǧābir ibn Zayd’s 
pronouncements regarding marriage and the guardian requirement: 
According to ar-Rabīʿ ibn Ḥabīb’s Musnad: Ǧābir ibn Zayd 
received from ʿAbdallāh ibn ʿAbbās that the Messenger of Allāh said: 
“There is no divorce before marriage. Aẓ-Ẓihār may only apply after 
marriage. There is no manumission before taking possession. No 
marriage is completed without a guardian, a dowry and two 
witnesses.”241 
According to Ibn ʾAbī Šayba al-ʿAbsī in his Muṣannaf, Ibn 
ʿAbd al-Barr in his Tamhīd, al-Qurṭubī in his Tafsīr, and Ibn Qudāma 
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in his Muġnī: Ǧābir ibn Zayd said: “No marriage contract may be 
made in the absence of the bride’s guardian and two witnesses.”242 
According to ar-Rabīʿ ibn Ḥabīb’s Āṯār, Ḍimām reported that 
Abū š-Šaʿṯā (i.e. Ǧābir ibn Zayd) deemed it impermissible to conduct 
a marriage contract in the absence of the bride’s guardian and a group 
of the tribe members.243 
This verdict is also transmitted by Ibn Ḫalfūn, who quotes 
Ḍimām that Abū š-Šaʿṯā deemed it impermissible to conduct a 
marriage contract in the absence of the bride’s guardian and a group 
of the tribe members.244 Ibn Ḫalfūn also cited several other statements 
attributed to Ǧābir ibn Zayd in this matter.245 
According to Muḥammad al-Kindī’s Bayān, Ǧābir ibn Zayd 
said: “No marriage contract may be conducted without the bride’s 
guardian. If a couple is found in breach of that, a (punitive) action 
shall be taken (...).”246  
According to Ibn ʾAbī Šayba, a woman asked Ǧābir ibn Zayd: 
“ʻI have conducted my marriage by myself [i.e. in the absence of her 
guardian].’ Ǧābir said: ‘Now you tell me that you have committed 
adultery.’ The woman was shocked and left.”247 
According to Saʿīd ibn Manṣūr, Ǧābir ibn Zayd was working on 
a falaǧ (irrigation channel) when a woman came and asked him: “ʻAre 
you Abū š-Šaʿṯā?ʼ He said: ʻYes, I am.ʼ She said: ʻWhat do you think 
of a woman who conducted her marriage contract by herself [i.e. in 
the absence of her guardian]?ʼ He said: ʻAccording to the Arabs’ 
tradition that woman is called “a prostitute”.ʼ She exclaimed: ʻYour 
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words are very obscene!ʼ He replied: ʻThe person who committed 
unlawful intercourse is more obscene.ʼ”248 
 
Fatwa  105  refers to a man that vowed not to intercourse with 
his wife.  This fatwa deals with a case in which a man told his wife 
that he believes that she has become ḥarām for him. Ǧābir’s answer is 
that it depends on the man’s intention: What did he really mean with 
saying so? If he really means that his wife has become ḥarām for him, 
then his wife will be so (just as in a case of irrevocable divorce). 
According to al-Warǧilānī’s ʿAdl wal-inṣāf, this matter was 
controversial in Ǧābir’s era. Companions and prominent scholars had 
different opinions about that matter. According to Ǧābir ibn Zayd and 
Masrūq ibn al-Aǧdaʿ, if a man tells his wife that he believes that she 
has become ḥarām for him, then - in ʿAlī’s opinion - she has become 
just like a woman who was irrevocably divorced. Contradicting this 
view, ʿUmar ibn al-Ḫaṭṭāb believes that she has become just like a 
woman who was revocably divorced. According to a third opinion 
shared by other companions, she has become just like a woman who 
was revocably divorced but for whom the grace period of re-marriage 
to her ex-husband has expired.  
Regarding the husband, Masrūq, Ǧābir ibn Zayd and other 
jurists believe that in a case like this the man needs to expiate for a 
broken oath. This opinion was eventually adopted by the vast majority 
of scholars.249 Ǧābir’s judgement in that matter is transmitted in many 
versions, including three statements found in ar-Rabiʿ ibn Ḥabīb’s 
Āṯār: 
Ḍimām reported that Abū š-Šaʿṯā was asked about a case in 
which a man had said to his wife: “My penis is now ḥarām for your 
vagina (i.e. I am no longer allowed to have intercourse with you!)” 
Ǧābir said: “His words would not prevent him from having 
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intercourse with her. Besides, his words do not constitute a divorce. 
Now I wonder if he needs to expiate for a broken oath or not.”250 
Ḍimām reported that Abū š-Šaʿṯā was asked about a case in 
which a man said: “Now permissible things have become ḥarām for 
me.” Ǧābir said: “He needs to expiate for a broken oath.”251  
Ḍimām reported that Abū š-Šaʿṯā was asked about a case in 
which a man said: “Now permissible things have become ḥarām for 
me.” That man has a wife and his above-mentioned words were about 
her. However, he does not mean to divorce her. Ǧābir said: “He needs 
to expiate for a broken oath.”252 
According to Abū Ġānim al-Ḫurāsānī’s Mudawwana, Ǧābir ibn 
Zayd reported that ʿAbdallāh ibn ʿAbbās said: “When someone says 
that permissible things have become ḥarām for him/her, (s)he needs to 
expiate for a broken oath.” 253 
According to ad-Dārquṭnī, Ǧābir ibn Zayd reported that 
ʿAbdallāh ibn ʿAbbās was asked about a man who said that 
permissible things have become ḥarām for him. ʿAbdallāh ibn ʿAbbās 
said: “He needs to expiate for a broken oath.” 254 
Some scholars narrated that al-Ḥassan and Ǧābir ibn Zayd were 
asked about a man who said that all permissible things have become 
ḥarām for him. They said: “He needs to expiate for a broken oath.” 255 
 
Fatwa 106 reports of a man, who said to his wife: “I fear that 
you may have committed adultery.” According to Ǧābir, those words 
that do not directly mean an accusation of adultery, are deemed an 
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expression of suspicion. The man should have avoided uttering such 
words. 
A number of accounts attributed to Ǧābir ibn Zayd tell us about 
similar situations. Ǧābir’s opinion in all of these situations is the 
same, even if he chose different terms to express it:  
According to ar-Rabiʿ ibn Ḥabīb’s Āṯār, Ḍimām said that as 
soon as a man had arrived home, his young children surrounded him. 
[Annoyed by the children’s behaviour,] the man said to his wife: 
“Take those bastards away!” Ǧābir said: “Leave the veil put by Allāh 
untouched!”256 
According to Muḥammad al-Kindī’s Bayān al-Šarʿ: “A man 
went home carrying a number of watermelons  that he bought for 
trade. As soon as his young children saw him, they surrounded him. 
The man said to his wife: ‘Take those bastards away!’ The wife 
exclaimed: ‘Watch your words!’ The man replied: ‘You are not an 
adulteress!’ The couple went to Ǧābir ibn Zayd and asked him about 
that. Ǧābir said: ‘No harm done on the part of either of you!’”257 
Aš-Šammāḫī also stated that a woman told Ḍimām that her 
husband said to her “Take those bastards away!” as he was talking 
about their own children. Ḍimām promised her that he would ask 
Ǧābir about that. Later, Ḍimām asked Ǧābir about the man’s words. 
Ǧābir replied: “No harm has been done. They should not have told 
anybody about the incident.”258 
 
Having sexual relations with two female slaves at the same time 
is discussed in Fatwa 118. The same issue was discussed in Fatwa 
21. In both fatwas, Ǧābir ibn Zayd believes that a man may have 
sexual intercourse with his wife or a female slave in a place where 
nobody can see them. If a man has two wives, he may not have sexual 
relations with them at the same time.  
 
 
256 ar-Rabī year n/a: 37.  
257 al-Kindī 1985b, Vol. 71: 99-100; Vol. 47-48: 555. 
258 aš-Šammāḫī 1970, Vol. 1: 82; 84. 
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According to al-Buḫārī’s Tārīḫ al-kabīr, Ǧābir ibn Zayd said: 
“A man is not allowed to have sexual relations with two female slaves 
at the same time.”259 
 
Matters related to Divorce 
In Ǧābir’s letters, there are four fatwas dealing with the subject 
of divorce. (see Appendix, Table 11, p. 191) 
 
 Fatwa 60 raises the question as to under which circumstances a 
new master may marry a female slave who was married to a male 
slave that was then separated from her. This fatwa was already dealt 
with under the topic of a master’s authority over his slave and its 
limits (see page 96, also refer to fatwa 59). With regard to the topic of 
divorce, Ǧābir stated that the new master needs to look for the old 
master. Otherwise, he may not enter into relations with the female 
slave. Her first marriage remains valid and effective as it was legally 
conjoined.  
 
In Fatwa 94, Ǧābir explains that al-ḫulʿ serves as an alternative 
separation procedure between couples. The husband does not have the 
right to force his (ex-)wife to re-marry him. Ǧābir believes that al-ḫulʿ 
is final and thus not like a divorce, because a revocably-divorced 
woman may be re-married by her husband. With al-ḫulʿ, a woman 
sacrifices a portion of her money/property in order to be released from 
the marriage bond. 
Scholars dealt with that issue. Among the accounts citing 
Ǧābir’s opinion in this respect, some are contradictory.  
According to ar-Rabīʿ ibn Ḥabīb’s Āṯār, Abū š-Šaʿṯā said: “Al-
ḫulʿ is not divorce. If the husband proposes to re-marry the wife, then 
he will have three times of divorce at his proposal.”260 
 
 
259 al-Buḫārī 1960, Vol. 6: 48. 
260 ar-Rabīʿ year n/a: 50. 
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This is one of the differences between al-ḫulʿ and divorce. Al-
ḫulʿ may not be deemed a divorce. If the couple re-marries each other, 
the husband shall have three times of divorce at his proposal. 
This is supported by another account attributed to Ǧābir ibn 
Zayd by Abū Ġānim al-Ḫurāsānī in his Mudawwana, aš-Šammāḫī in 
his Siyar, and ad-Darǧīnī in his Ṭabaqāt: Ǧābir ibn Zayd reported that 
ʿAbdallāh ibn ʿAbbās believed that al-ḫulʿ is not divorce.261 
One of the Ibāḍī scholars who adopted an opposing opinion is 
Muḥammad ibn Baraka. According to his Kitāb al-Ǧāmiʿ, al-ḫulʿ 
gives the woman freedom as if it were a divorce. However, Ǧābir ibn 
Zayd believed that it is not so.262 
 
Fatwa 95 deals with more than one issue, including: (1) A man 
married a virgin who is too young to menstruate. During her waiting 
period (al-ʿidda), she menstruated for the first time in her life. (2) And 
what about a divorced woman who no longer menstruates, but 
happened to menstruate during her waiting period? (3) And what 
about divorced women, whose menstruation takes a longer time than 
usual during their waiting period? (4) And what about a divorced 
woman who does not menstruate during her waiting period?  
Ǧābir begins his answer with a general remark, saying that 
according to ʿAbdallāh ibn ʿAbbās, God made menstruation a means 
by which one can tell whether a woman is pregnant or not. Her 
waiting period shall begin from the day on which she menstruated for 
the first time, as some young women conceive before menstruating for 
the first time. 
Ǧābir’s answer doesn’t address the case of the divorced virgin 
(about a woman that was divorced before consummation) and points 
 
 
261 al-Ḫurāsānī 2006, Vol. 2: 55.  
Ibid. 2006, Vol. 1: 238.  
ad-Darǧīnī 1974, Vol. 2: 449-450. 
aš-Šammāḫi 1987, Vol. 2: 92-93. 
262 Ibn Baraka 2007, Vol. 2: 196.  
al-ʿAwtabī 1994, Vol. 10: 47.  
al-Kindī 1985b, Vol. 38: 62. 
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the poser of the question to the Holy Qu’ran which appears to give an 
answer to the issue: 
یَا أَیَُّھا الَِّذیَن آَمنُوا إِذَا نََكْحتُُم اْلُمْؤِمنَاِت ثُمَّ َطلَّْقتُُموُھنَّ ِمْن قَْبِل أَْن تََمسُّوُھنَّ فََما لَُكْم 
َعلَْیِھنَّ ِمْن ِعدَّةٍ تَْعتَدُّونََھا 263...  
With regard to the other questions, Ǧābir ibn Zayd again refers 
to ʿAbdallāh ibn ʿAbbās’ opinion in this respect: If the woman 
menstruates, then she is not pregnant. al-ʿidda was imposed so as to 
make sure that the divorced woman is not pregnant. According to 
Ǧābir, both divorced women who menstruate, and divorced women 
whose menstruation exceeds its usual period, shall calculate their al-
ʿidda using the times of menstruation. 
In Ǧābir ibn Zayd’s opinion, what generally matters is making 
sure that the divorced woman is not pregnant. Therefore, he relies on 
the signs that reflect that the divorced woman is not pregnant. The aim 
here is to avoid conflicts of lineage, alimony, inheritance, etc., in case 
the divorced woman re-marries. Therefore, Ǧābir draws the attention 
to the fact that sometimes pregnant women menstruate, and a woman 
who has never menstruated may become pregnant. 
 
Fatwa 104 deals with a controversial matter about which 
scholars in Ǧābir’s era debated heavily, namely whether a divorce 
made by a dying person is effective or not. The decision about this 
issue affects the widow’s al-ʿidda and share of her former husband’s 
legacy. According to Ǧābir, this divorce is deemed ineffective as long 
as the man is feared to die within a short period, and, as a result, she is 
entitled to her dowry and share of his legacy. On the other hand, 
ʿAbdallāh ibn ʿAbbās believed that such divorce is effective, and if 
she re-marries she will be entitled to neither her dowry nor a share of 
her former husband’s legacy. Nonetheless, Ǧābir believes that even if 
the woman re-marries, she will still be entitled to both her dowry and 
her share of her former husband’s legacy.  
 
 
263 Qurʾān (33:49). 
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It is well known that the Qurʾān stipulates that al-ʿidda is not 
applicable to any divorced woman if the marriage was never 
consummated (see Fatwa No. 95). Moreover, such a woman shall be 
entitled to only a half of her dowry.  
َوإِْن َطلَّْقتُُموُھنَّ ِمْن قَْبِل أَْن تََمسُّوُھنَّ َوقَْد فََرْضتُْم لَُھنَّ فَِریَضة ًفَنِْصُف َما فََرْضتُْم 264. 
In his Muġnī, Ibn Qudāma mentioned another statement 
expressed by Ǧābir concerning a similar issue:  If a dying man 
divorces his wife three times before consummation, Ǧābir’s main 
answer is this one: “She shall be entitled to half of her dowry, but she 
shall not be entitled to a share of his legacy, and she need not observe 
al-ʿidda.” A similar statement is also transmitted by Aḥmad: “Ǧābir 
ibn Zayd believes that she (the divorced wife) shall not be entitled to a 
share of his legacy, and she need not observe al-ʿidda.” Opposing this 
view, Al-̣Ḥassan said: “She shall be entitled to a share of his 
legacy.”265 
 
Matters Related to Abstinence 
Two fatwas are related to a case in which the husband takes an 
oath not to have sexual intercourse with his wife, termed as al-ilāʾ ( 
الإیلاء ). The following paragraphs will discuss those matters. (see 
Appendix, Table 12, p. 191) 
 
Fatwa 119 is the first one that deals with al-ilāʾ. According to 
Ǧābir ibn Zayd, al-ilāʾ is in principle not applicable in relationships 
with female slaves, but if a man takes an oath not to have sexual 
relations with his female slave and then he changes his mind, he still 
has to expiate for a broken oath. 
 Ǧābir ibn Zayd explains that al-ilāʾ is different from aẓ -ẓihār 
(divorcing one’s wife by declaring her to be ‘like my mother’). He 
 
 
264 Qurʾān (2:237). 
265 Ibn Qudāma 1997, Vol. 6: 269. 
Ibid., Vol. 7: 220. 
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believes that aẓ -ẓihār applies to free women and female slaves alike, 
but al-ilāʾ applies only to free women. 
 
Fatwa 120 deals with the same subject. A man vowed not to 
have sexual relations with his wife for a month, and a month elapsed. 
According to Ǧābir, that man needs to expiate by feeding ten poor 
people, because sexual abstinence is generally not intended in 
marriage. 
Ǧābir adds that if a man vows not to have sexual relations with 
his wife for a month, and several months elapse and yet he fails to 
have sexual intercourse with her, then he needs to declare to his wife 
that he does not mean to practise al-ilāʾ. He needs to explain to her 
why he did not have sexual relations with her during the excessive 
period. If he fails to explain his reasons to her, then he needs to 
expiate for a broken oath. 
Ǧābir quoted ʿIkrima’s opinion: All periods of abstinence are 
treated the same in terms of the man’s need to expiate for a broken 
oath. 
In his Mawsūʿat āṯār al-Imām Ǧābir ibn Zayd, Ibrāhīm Bu 
Larwah266 mentioned more of Ǧābir’s pronouncements related to al-
ilāʾ. 
 
Matters Related to Temporary Abstinence 
In Ǧābir ibn Zayd’s letters we find two matters related to al-
ʿidda (waiting period), the following paragraphs will discuss those 
matters. (see Appendix, Table 13, p. 192) 
 
Fatwa 50 deals with a case in which a woman who is still 
observing her al-ʿidda, promises to marry a man after her al-ʿidda 
expires. In Islamic terms, such an act is unacceptable. The Qurʾān 
stipulates that: 
 
 
266 Bu Larwah 2006, Vol. 2: 152. 
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َوَلا ُجنَاَح َعلَْیُكْم فِیَما َعرَّْضتُْم بِِھ ِمْن ِخْطبَِة النَِّساِء أَْو أَْكنَْنتُْم فِي أَْنفُِسُكْم َعِلَم Éَّ ُأَنَُّكْم 
َستَْذُكُرونَُھنَّ َولَِكْن َلا تَُواِعدُوُھنَّ ِسر,ا إِلاَّ أَْن تَقُولُوا قَْوًلا َمْعُروفًا َوَلا تَْعِزُموا ُعْقدَة َالنَِّكاح َِحتَّى 
یَْبلَُغ اْلِكتَاُب أََجلَھ.ُ267  
Therefore, Ǧābir believes that that woman may not marry that man. If 
they get married to each other after al-ʿidda expires, they must be 
separated from each other, and the man may not re-marry her. 
Ǧābir quotes ʿAbdallāh ibn ʿAbbās’ opinion, even though he 
himself is of a different opinion. 
 
Fatwa 63 is similar to that of Fatwa 95, but in the case at hand it 
is about a girl who gets married before her first menstruation and 
divorced after consummation. The divorced girl menstruated only ten 
days before the three months waiting period expired: How should that 
divorced girl calculate her al-ʿidda? According to Ǧābir, her al-ʿidda 
starts on the day she menstruated. She has to wait until she 
menstruates three additional times. The period preceding her first day 
of menstruation shall not be taken into consideration. 
 Ǧābir ibn Zayd’s opinion in this matter is mentioned by Ibn Abī 
Šayba al-ʿAbsī in his Muṣannaf: Ǧābir was asked about a case in 
which a man married a girl who had never menstruated. After 
consummation she was divorced. Two months and twenty five days 
later, she menstruated. Ǧābir ibn Zayd replied: “She has to wait for 
three additional menstruations.” ʿAbdallāh ibn ʿAbbās adopted the 
same opinion.268 
 
Matters Related to Compensated Divorce  
Regarding the topic of compensated divorce (al-ḫulʿ), Ǧābir 
discusses only one matter.  
 
Fatwa 107 deals with a trick made by a wife to separate from 
her husband. According to Ǧābir ibn Zayd, the trick resulted in a case 
 
 
267 Qurʾān (2:235). 
268 al-ʿAbsī 1989, Vol. 4: 80. 
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of real al-ḫulʿ  ( الخلع ). Here we have a woman who several times has 
offered her husband to practise al-ḫulʿ but he kept refusing her offer. 
One day, she asked him to sell her a divorce for one thousand 
dirhams. Thinking that the result will be a revocable divorce from 
which he would gain a lot of money, the husband agreed. 
According to Ǧābir ibn Zayd, the result was al-ḫulʿ rather than a 
revocable divorce. 
 
In Fatwa 94 Ǧābir ibn Zayd explains the difference between al-
ḫulʿ and divorce, as was already discussed before (see page 109). 
 
Matters Related to Lineage 
In Ǧābir’s letters, only one matter is related to lineage (al-
nasab). 
 
Fatwa 12: A man married a woman and she gave birth to more 
than one child. Later, he discovered that she is a female slave and that 
he was deceived. 
This fatwa deals with deception and its consequences. The man 
was deceived by the family of the woman. What should he do after 
discovering the deception? 
According to Ǧābir ibn Zayd, the children shall be treated as 
free people; the marriage is deemed terminated because of the 
deception; and the woman needs to repay the man her dowry. 
A more detailed version of this fatwa can be found in 
Muḥammad al-Kindī’s Bayān al-Šarʿ269 and it is also mentioned in 
Manhaǧ al-Ṭālibīn.270 
 
Matters Related to Nurturing aka Breastfeeding 
On the subject nurturing (ar-riḍāʿ) there is one fatwa only. 
 
 
 
269 al-Kindī 1985b, Vol. 47-48: 226.  
270 aš-Šaqṣī 1978, Vol. 15: 232. 
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In Fatwa 49, Ǧābir ibn Zayd deals with a case in which a man 
divoced his wife and they have a very young baby. To secure his 
baby’s integrity, and out of fear that the ex-wife may become too busy 
to look after the baby if she re-marries, the ex-husband agreed to bear 
her expenditures for two years provided that she does not re-marry 
during such period. 
According to Ǧābir ibn Zayd, this condition is detestable, and if 
she accepts that condition but later she fails to satisfy it, she would not 
be deemed to have committed a sin. For example, she may re-marry 
and prematurely terminate the nurturing period of the baby. However, 
in this case she would not be eligible to receive the money agreed 
upon. Only the nurturing period that precedes her re-marriage shall be 
financially covered by the ex-husband. She has to refund the ex-
husband any money she received after the date on which she re-
married unless the ex-husband waives that right. On the other hand, it 
is good if the ex-wife waives her right to the money paid for 
nurturing. 
 
 
As shown in Table 14 (see Appendix, p. 192), thirty one 
jurisprudence matters fall under the jurisprudence of transactions 
representing 26% of Ǧābir’s fatwas. The following lines will analyze 
the content of the jurisprudence matters beginning with sales matters. 
(Table 15, p. 192) 
 
Matters Related to Sales 
According to Fatwa 4, Ǧābir stated that a sale of a tree includes 
the sale of the piece of land underneath its roots because the tree 
cannot live without that piece of land. Therefore, the sale of such a 
piece of land is automatically included in the sale of the tree even if it 
is not explicitly expressed in the sale contract. This means that the 
seller’s claim is fruitless. 
 
5.4 Jurisprudence Relating to Transactions 
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Fatwa 5 deals with a sale conducted by an unauthorized agent, 
termed as bayʿ al-fuḍūlī. Ibāḍī scholars and other Islamic jurispru-
dence schools in general have two opinions regarding this kind of 
sale. 
First: It is permissible, but it shall be effective only upon the 
owner’s approval. Second: It is impermissible. Such sale is invalid. 
Ǧābir ibn Zayd’s fatwa, in which he quoted judge Hāšim’s rul-
ing, reflects the second opinion. He deems the sale invalid. The plot of 
land shall be returned to its owner. He added that if the true owner 
chooses to sell, the price of the plot of land shall be estimated. If its 
price is more than the price collected by the unauthorized agent, the 
agent shall make up the difference. 
If the buyer has already cultivated that plot of land and spent 
money thereon, the land owner shall compensate him for the expenses 
he incurred and the work he has done.  
 
Fatwa 7 deals with the purchase of Omani female slave. Ac-
cording to Ǧābir, such purchase is unlawful. Ǧābir’s ruling means that 
even if those women are sold as female slaves, in fact they are free 
women and must be treated as such. Sale of a free person is unlawful. 
In Fatwa No. 73 Ǧābir deems it ḥarām. 
 
Fatwa 8 deals with a matter discussed earlier in fatwas related 
to the Islamic family law: Master’s rights in terms of his slaves (see 
Fatwas No. 59 and 60). The master has a free hand over his slaves. He 
can have them married or divorced as he wishes. Likewise, he has a 
free hand over the money and property of his slaves. 
In the fatwa this ruling is confirmed. A slave man may not enter 
in transactions without his master’s permission, even if it involves the 
male slave’s own belongings. Ǧābir stated that it is not permitted, and 
he dislikes anyone to buy from that male slave. 
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However, Ǧābir ibn Zayd also strictly warns of injustice. If the 
buyer learns that a certain property has been unrightfully taken by the 
seller, (s)he may not purchase it. 
 
Fatwa 15 deals with a case in which a person exchanges an item 
for a similar one. For example, people in different locations swap 
homes. According to Ǧābir, this deal is permissible, and Muslims used 
to deal in such way, provided that the following three conditions are 
met:. 
First: No margin is paid. In other words, no party may ask for an 
additional sum of money, of plot, etc. Second: Sale and taking posses-
sion of the object of the sale happen at the same session (as prices 
vary with the passage of time). Third: The deal is free from suspicion 
and doubts. In other words, no party is fooled or taken advantage of. 
This matter falls in the category of sale and purchase of items of 
the same type. According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir ibn 
Zayd reported from ʿAbdallāh ibn ʿAbbās, that the Prophet said: “If 
the objects of sale and purchase are of different types, sell as you 
wish, provided that you avoid the ḥarām transactions I warned you 
of.” The Prophet is reported to have bought a camel for two camels; 
he deemed it valid to sell a male slave for two male slaves provided 
that the sale and taking possession happen at the same session.271 
 
The text of Fatwa 20 is unclear. It seems that the fatwa deals 
with the sale of sheep on credit. A man purchases one hundred sheep 
selecting them from a larger flock. Later, he comes back to take pos-
session of the sheep he purchased. Or he pays the price on credit. Ac-
cording to this fatwa, this deal is unobjectionable. 
 
In Fatwa 33 Ǧābir ibn Zayd deals with a case in which a man 
borrowed some cloaks from another man and later gave him back two 
 
 
271 ar-Rabīʿ 2011: 149. 
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garments instead of the cloaks he borrowed. Ǧābir believes that that 
act is unlawful. The borrower needs to give back cloaks rather than 
garments. The opinion adopted by the Ibāḍī school is given in 
Manhaǧ al-Ṭālibīn: “According to Ibāḍī scholars, the borrower needs 
to give back items of the same type of the item (s)he borrowed.”272 
Aṭfayyiš’s Šarḥ al-Nīl stated in this matter: “According to the 
prevailing opinion in our school, the borrower needs to give back 
items of the same type of the item (s)he borrowed.”273 
 
Fatwa 34 deals with the sale of grain on credit in exchange for a 
different type of grain. According to Ǧābir, this is unlawful. This 
fatwa seemingly contradicts with Fatwa No. 15. However, the differ-
ence lies in the grains which are used for food, and each kind is of a 
different type. Grains are covered by a specific ruling.  
 
Fatwa 45 reports of a man that lent another man some wheat. 
When the payment was due, he received some food for the remainder 
of the debt. As stated in Fatwa 33, Ǧābir believes that a loan must be 
paid off in kind (or the same amount if the loan is in cash). He asserts 
that in this case and quotes ʿAbdallāh ibn ʿAbbās so as to support his 
opinion.  According to Ǧābir, if a man lends some money to another 
man, he may, at the time of repayment, waive some of the loan 
amount. However, if the loan is a quantity of grain according to  Ǧābir
the repayment may not be a mixing of kind and cash. 
 
Fatwa 67 deals with a treasurer who gave a man money from 
the State’s Treasury. Later, he decided to turn that into a loan. Is that 
permissible? According to Ǧābir, it is not, because with the passage of 
time that transaction will be a form of ar-ribā (interest). 
 
 
 
272 aš -Šaqṣī 1978: 128. 
273 Aṭfayyiš 1986: 245. 
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The text of Fatwa 72 can be interpreted to mean that it deals 
with the exchange of dirhams. It shares similarities with Fatwa 34. 
Ǧābir believes that exchange shall be final and done on the spot. Ac-
cording to many of Ǧābir’s directives, any transaction in which ex-
change of dirhams, gold, or silver is involved must be immediate and 
on the spot. 
According to ar-Rabīʿ ibn Ḥabīb’s Ǧāmiʿ, Ǧābir ibn Zayd from 
ʿAbdallāh ibn ʿAbbās said that the Messenger of Allāh, said: “Gold is 
to be paid for by gold, silver by silver, wheat by wheat, barley by bar-
ley, and salt by salt, payment being made hand to hand.”274 
Another report from Ǧābir ibn Zayd from Abū Saʿīd al-Ḫudrī 
that the Messenger of Allāh said: “Don't sell gold for gold unless 
equal in weight, nor silver for silver unless equal in weight, nor barley 
for barley unless equal in weight. Do not sell any of them for the same 
type on credit.”275 
“I came to know that Ṭalḥa ibn ʿUbayd Allāh asked a man for 
an exchange deal involving gold. Ṭalḥa took the gold from the man 
and began to look at it, and said, ‘Please, wait until my treasurer 
comes back from the forest.’ ʿUmar ibn al-Ḫaṭṭāb, who was present at 
that moment, exclaimed: ʻBy Allāh, I will not depart until your deal is 
completed!ʼ”- “I heard the Messenger of Allāh saying: ʻ(Exchanging) 
gold for silver is ar-ribā unless it is done on the spot. (Exchanging) 
wheat for wheat is ar-ribā unless it is done on the spot. (Exchanging) 
dates for dates is ar-ribā unless it is done on the spot. (Exchanging) 
barley is ar-ribā unless it is done on the spot.ʼ”276 
According to aṭ-Ṭabarānī’s Muʿǧam al-awsaṭ, Ǧābir ibn Zayd 
transmitted from ʿAmr ibn Dīnār, who quoted ʿAbdallāh ibn ʿAbbās 
that Usāma ibn Zayd said: “I asked the Messenger of Allāh about 
exchanging gold for gold [both Usāma ibn Zayd and Zayd ibn ʾArqam 
 
 
274 ar-Rabīʿ 2011: 150.  
275 Ibid.: 150. 
276 Ibid.: 150. 
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were engaged in gold business]. He said: ‘It is unobjectionable, 
provided that the transaction is made hand to hand.’”277 
 
Fatwa 81 deals with the quality of the objects of in-kind loans. 
If a man borrows a quantity of barley, wheat or dates etc. he needs to 
pay off the loan using items of the same quality. In one case the 
borrower brought items of a higher quality to pay for his loan. The 
person posing the question feared that that would be a form of ar-ribā. 
Ǧābir told him that it is not as he did not make a condition that the 
loan should be paid off using items of a higher quality (see also fatwas 
83 and 84). 
 
Fatwa 82 deals with a sale that precedes taking possession of 
the object of sale. This is unlawful. A range of statements attributed to 
Ǧābir ibn Zayd support that opinion. 
In his Mudawwana, Abū Ġānim al-Ḫurāsānī wrote: “I asked 
Abū l-Muʾarriǧ: ‘If a man bought some food, but has not taken 
possession of it yet: May he sell it?’ He replied: ‘No, he may not. I 
have an account attributed to ʿAbdallāh ibn ʿAbbās in this regard.’ I 
said: ‘Tell me of that story, please.’ He said: ‘Abū ʿUbayda said that 
Ǧābir ibn Zayd told him that ʿAbdallāh ibn ʿAbbās had said: ‘A 
person may sell the food that he bought only after he takes possession 
thereof. In my opinion all other items shall be treated the same.’”278 
According to al-Mudawwana, Ǧābir ibn Zayd transmitted from 
ʿAbdallāh ibn ʿAbbās that the Prophet “ordered us [i.e. the compan-
ions] not to sell the food we bought unless we had taken possession 
thereof, or it is weighed.”279 
 
Fatwa 83 attends to a matter related to both the Islamic family 
law and jurisprudence of sales. It can be outlined as follows: 
 
 
277 aṭ -Ṭabarānī 1994: 269. 
278 al-Ḫurāsānī 2006: 128. 
279 Ibid.: 130 
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A man had sexual relations with his female slave and she be-
came pregnant. Later, she suffered a miscarriage. According to Ǧābir, 
both birth and miscarriage are treated the same in terms of rendering 
her an unsaleable female slave termed as umm al-walad. This opinion 
is attributed to ʿUmar ibn al-Ḫaṭṭāb: “How dare you sell those women 
after you have had flesh and blood relations with them?”  
However, the master may have sexual relations with her, use 
her, and own her earnings etc. 
 Ǧābir ibn Zayd is not very sure that the slave woman in ques-
tion has become an umm al-walad. Therefore, he said that selling her 
is repugnant rather than ḥarām. 
 
Fatwa 92 discusses whether the purchase of camels can be paid 
in sheep. In Fatwa 15, Ǧābir already dealt in part with this matter. The 
ruling is attributed to the Prophet. In his Musnad, ar-Rabīʿ ibn Ḥabīb 
reported from Ǧābir ibn Zayd from ʿAbdallāh ibn ʿAbbās that the 
Prophet said: “If the objects of sale and purchase are of different 
kinds, sell as you wish, provided that you avoid the ḥarām 
transactions I warned you of.” The Prophet is reported to have bought 
a camel for two camels; deemed it valid to sell a male slave for two 
male slaves, provided that sale and taking possession happen at the 
same session.280 
 
Matters Related to Tenancy 
In Ǧābir ibn Zayd’s letters, there is only one matter related to 
tenancy (al-ʾijār).  
 
Fatwa 1 deals with correct wages. There was a waterway owner 
who hired a worker. Having finished part of the task assigned to him, 
the worker fled. The owner had to hire a number of workers at a much 
higher remuneration. Having heard that the task was done, the first 
 
 
280 ar-Rabīʿ 2011: 149. 
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worker came back and claimed that he did not run away and that he 
had gone home seeking help to finish the task assigned to him. Now 
the worker claims his wage. 
According to Ǧābir ibn Zayd, that worker is entitled to a wage 
that covers the part of the task he completed; the other workers are 
entitled to a wage that covers the part of the task they had done. No 
party may be treated unjustly. This is based on the principle: “There 
should be neither harm nor malice.”281 (see Table 16, p. 193) 
 
Matters Related to Crop Sharing 
Seven Fatwas deal with the sharing of crops (al-muzāraʿa).  
 
Fatwa 2 pertains to the wages of a person who practises 
muzāraʿa. That matter is also dealt with in Fatwas No. 64 and 65. 
According to Ǧābir, the wage must be defined and specified, and may 
not be based on unknown items. This fatwa confirms that same 
principle. He believes that the landlord needs to pay the tenant the 
wage agreed upon and not treat him unjustly. 
 
Fatwa 3 complements the preceding one. This time the wage of 
the worker is not fixed. Agreeing on making the wage contingent on 
the resulting proceeds of a number of palm trees means that the wage 
is not fixed. Ǧābir believes that this is unlawful and that the wage 
must be defined and specified. 
 
Fatwas 64 and 65 report that a man was engaged to cultivate a 
piece of land with palm tress. In return for his labor he was to be paid 
a portion of the resulting proceeds. But his wages were not precisely 
specified. Both fatwas deal with renting a plot of land for cultivation. 
Here the landlord offers the worker a certain percentage of the result-
 
 
281 Ibn aṣ -Ṣalāḥ said: “This so-called Hadīth is frequently quoted by many jurists 
and Hadīth scholars. It is not authentic.” This means that these words were not said 
by the Prophet. Nevertheless, their meaning is true. No scholar will debate that it 
represents an established and valid principle in šarīʿa. 
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ing proceeds. According to Ǧābir ibn Zayd, this is unlawful as the 
wage is not defined and specified. 
Many accounts attributed to Ǧābir ibn Zayd that refer to al-
muzāraʿa comment on deals with an undefined wage, including: 
According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Abū š-Šaʿṯā was 
one day asked if practising al-muzāraʿa for a half, a third or a fourth 
of the proceeds is permissible. He replied: “No, it is not!”282 
Ar-Rabīʿ ibn Ḥabīb also reported that Ǧābir ibn Zayd deems it 
impermissible to practise al-muzāraʿa for a share in the resulting pro-
ceeds.283 
Moreover, ar-Rabīʿ ibn Ḥabīb stated that Ǧābir ibn Zayd deems 
it impermissible to practise al-muzāraʿa for a half of the resulting pro-
ceeds plus a sum of money.284 
Furthermore, ar-Rabīʿ ibn Ḥabīb in his Āṯār reported that Ǧābir 
ibn Zayd deems it impermissible to practise al-muzāraʿa for a half of 
the resulting proceeds, provided that the seeds and sowing are borne 
by the worker.285 
The above-mentioned accounts confirm Ǧābir ibn Zayd’s opin-
ion given in his letters. 
 
Fatwa 66 deals with aspects related to the relationship between 
partners. Both partners should be amenable to each other. That’s why 
Ǧābir ibn Zayd deems the transaction between the two parties valid as 
long as it doesn’t involve fraud. 
 
Fatwa 88 settles a case of al-muzāraʿa with no terms or wage 
clauses between the parties. They have confidence in each other and 
are accomodating towards each other. Ǧābir approves their transaction 
and deems it unobjectionable. 
 
 
 
282 ar-Rabīʿ 2011: 72. 
283 Ibid.: 74-75. 
284 Ibid.: 75. 
285 Ibid.: 75. 
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Fatwa 113 deals with practising al-muzāraʿa with non-
Muslims. According to Ǧābir ibn Zayd, this is unlawful. His opinion 
may be based on the fact that the religious rules that govern non-
Muslims’ transactions and crops are different from those of Muslims. 
This may lead to overwhelming complications if a partnership is made 
between a Muslim and a non-Muslim. This meaning is asserted by his 
words “because they treat the impermissible in Islam as permissible.” 
In case of such partnership, a conflict may arise from practicing 
usury on the part of the non-Muslim partner. Likewise, a conflict may 
arise if the non-Muslim partner desires to grow grapes with the inten-
tion to sell them to wine makers. (Table 17, page 194) 
 
Matters Related to Taxation 
Ǧābir ibn Zayd’s letters deal with two matters related to the 
topic of taxes (al-ḫarāǧ).  
 
Fatwa 78 contains a piece of advice given to a governor 
regarding al-ḫarāǧ and financial corruption.  This is one of the most 
important fatwas included in Ǧābir ibn Zayd’s letters. In this fatwa he 
offers solutions to administrative and financial corruption. It reflects 
the fact that Ǧābir closely monitored financial matters in the Muslim 
State in the Umayyad era.  
According to Ǧābir, financial corruption stems from the ruler’s 
failure to know the details of the transactions made behind his back. 
Cases of corruption indicate grave shortcomings in the governor’s 
relationship with his subordinates. 
Ǧābir believes that the governor needs to benefit from farmers 
working on state-owned lands. Therefore, he needs to hold a meeting 
with them and let each one of them tell him about his (the farmer’s) 
capacity and abilities. In the light of that information the governor can 
assign each one of them a task that suits him best. 
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Ǧābir maintains that a ruler needs to know the abilities and 
competences of his subordinates, and he may know this through face-
to-face meetings. 
Ǧābir also pinpoints the defect: Big businessmen in that era 
controlled the land crops and agreed with the State to collect the 
crops. They collected them and made a great deal of money. However, 
they deposited very little in the State’s Treasury, alleging that they 
made very little or no profits. Therefore, Ǧābir suggests that the 
governor makes deals directly with the farmers and use no agents, and 
that such deals shall be in writing.  
It is worth mentioning that Ǧābir is keen on increasing the 
revenues that reach the State’s Treasury, even if he knows that the 
Umawiyyūn control the State’s Treasury. This reflects his general 
attitude in separating state and religion. 
 
Fatwa 79 declares that no additional al-ḫarāǧ may be collected 
from non-Muslims. According to Ǧābir ibn Zayd, non-Muslims living 
in the Islamic countries are to pay nothing other than al-ǧizya. (Table 
18, p. 194) 
 
Matters Related to the Release from Slavery 
In Ǧābir ibn Zayd’s letters there are two matters related to the 
terms under which slaves are freed (al-mukātaba). (see Appendix, 
Table 19, p. 195) 
 
Fatwa 110 brings up the case of a female slave who entered into 
a mukātaba agreement claiming that she had no money. Later, it was 
discovered that she had not told the truth. 
This fatwa may be summarized as follows: If a female slave 
enters into a mukātaba agreement claiming that she has no money, 
and it later turns out that she had lied about that, such money shall be 
her master’s. If the master failed to investigate her claim at the time of 
the mukātaba agreement, then that money will be hers.  
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There is a discrepancy regarding her children. Ǧābir ibn Zayd 
states that ʿAbdallāh ibn ʿAbbās believes that at the time of the 
mukātaba agreement, her children automatically will be included in 
that deal. However, he also cites ʿIkrima who believes that the 
woman’s children will not be included in that deal. Ǧābir  encourages 
the female slave to declare her assets as well as the number of her 
children, when she expresses her desire to enter into a mukātaba 
agreement. 
 
Fatwa 111 deals with issues related to al-mukātaba, namely a 
male slave’s satisfactory fulfilling of his contractual conditions. 
Ǧābir is asked about a male slave who entered into a mukātaba 
agreement but failed to pay his master from the money agreed upon. 
However, that slave is known to be an honest, hardworking person. 
Ǧābir believes that the slave should be treated as a debtor inspite of 
the fact that the people of Medina have customarily treated such 
persons as a debtor only in the case where he pays part of the amount 
of money agreed upon. 
 
Matters Related to Profit Partnership 
Only one matter deals with the conditions of a profit 
partnership, which involves one partner contributing money, the other 
one labor (al-muḍāraba). It is found in Fatwa 112.  Al-muḍāraba is 
originally free of conditions. This is stated by Ǧābir ibn Zayd, and he 
attributes it to ʿAbdallāh ibn ʿAbbās. However, he approves general 
conditions such as not taking risks (including travelling while carrying 
the money or dealing with it in far away places). In matters related to 
the muḍāraba business itself, especially in minute details thereof, 
conditions are unacceptable. 
This opinion is attributed to Ǧābir ibn Zayd by ʿAbd al-Azīz aṯ-
Ṯumaynī in his Tāǧ: If a man entrusts his money to be invested in al-
muḍāraba to another man and tells him not to go out to sea, but the 
merchant nevertheless does go out to sea, the merchant shall 
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compensate his investor for the money, and give him the resulting 
profit as well.286  
 
Matters Related to Debts 
There is one mention of how to deal with debt in the letters. 
According to Fatwa 19, debts (ad-dayn) may be paid off entirely in 
kind (goods) or partly in cash and partly in kind (goods). 
Al-ʿAwtabī in his book ad-diya attributes that opinion to Ǧābir: 
“Ǧābir ibn Zayd was asked about a case in which a man sold some 
food on credit: May the price of such food be paid off using the same 
kind of food or a different one? Ǧābir replied: ‘Yes, it may (both 
options are lawful).’”287 
In his commentary on Abū Dāwūd’s Sunan, Ibn al-Qayyim 
mentioned Ǧābir ibn Zayd’s opinion in a case in which the sold item 
is one of the items that are subject to ar-ribā (interest resp. the 
prohibition thereof): A man buys some wheat on credit. When the 
payment was due, the buyer used his money to buy some wheat or a 
different kind of food so as to pay off his debt. Is that permissible? 
Scholars have different opinions about that. Some scholars deem it 
unlawful. Other scholars, including Ǧābir ibn Zayd, deem it 
permissible.288 
 
 
In Ǧābir ibn Zayd’s letters we find four matters related to 
criminal law (al-ʿuqubāt). (see Appendix Table 22 p. 196) 
 
According to Fatwa 56, if a person who is married commits 
adultery (s)he shall be stoned.  
According to the early Ibāḍī sources, stoning is acknowledged 
as a punishment. The following texts reflect this: 
 
 
286 Aṭfayyiš 1986, Vol. 10: 337. 
287 al-ʿAwtabī 1994, Vol. 11: 240. 
288 Amīr 1985, Vol. 9: 262. 
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 Abū Ġānim al-Ḫurāsānī asked Abū l-Muʾarriǧ about the issue: 
“When does stoning apply?” Abū al-Muʾarriǧ replied: “Abū ʿUbayda 
told me that Ǧābir ibn Zayd said: ‘If the adultery act is proved to have 
happened.’” In another version, Ǧābir added “Otherwise, if the 
offender admits that (s)he has committed adultery (s)he shall be 
stoned.”  
Abū Ġānim said: “I asked Abū l-Muʾarriǧ, and I was told by 
someone who asked ar-Rabīʿ ibn Ḥabīb about a case of a boy and a 
girl, who were both married, who had not yet reached adulthood, and 
committed adultery with each other. Both Abū l-Muʾarriǧ and ar-
Rabīʿ ibn Ḥabīb replied:  ʻIf boys and girls of their age are actually 
adults, then such boys and girls shall be stoned.ʼ” Ibn ʿAbd al-Azīz 
added: “They  mayonly be stoned if they are adults.”  
I asked Abū l-Muʾarriǧ about a Muslim man who has committed 
adultery with a Christian woman. He replied: ‘If that man is married, 
then he shall be stoned. The Christian woman shall be returned to her 
people who shall decide on her matter in accordance with their own 
rules. Muslims may not decide on her matter in accordance with 
Islamic rules.’  
Abū l-Muʾarriǧ added: “Maḥbūb told me from ar-Rabīʿ, and ar-
Rabīʿ from Abū Ġassān that he asked Abu Ayyub about a man who 
was married and committed adultery. Four men gave witness that he 
did commit adultery. Therefore, the judge sentenced him to death. 
After the man had been stoned to death, one of the witnesses claimed 
that he gave a false testimony and now he wants to repent.” Ar-Rabīʿ 
ibn Ḥabīb reported that Abū ʿUbayda’s opinion in this case is to 
sentence the offending witness to death because a man was put to 
death due to his false testimony. The same opinion is adopted by Abū 
l-Muʾarriǧ. 
I asked them about a man who is married to a Jewish, Christian, 
or slave woman and then commits adultery: Shall he be stoned? Abū 
l-Muʾarriǧ ‘Abū ʿUbayda told me that Ǧābir ibn Zayd’s opinion is that 
such a man shall be stoned.ʼ 
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I said to Abū l-Muʾarriǧ: ‘What kind of whips should be used 
for flogging the person who committed fornication?’ He replied: ‘Abū 
ʿUbayda told me that Ǧābir ibn Zayd told him from ʿAbdallāh ibn 
ʿAbbās that a man came to the Prophet and admitted that he had 
fornicated. The man had never married before. The Prophet asked for 
a whip.’ 
I said to ʿAbdallāh ibn ʿAbd al-ʿAzīz: ‘So, what about the 
following Quranic verse: 
واللاَّتِي یَأْتِیَن اْلفَاِحَشة َِمْن نَِسائُِكْم فَاْستَْشِھدُوا َعلَْیِھنَّ أَْربَعَة ًِمْنُكْم فَإِْن َشِھدُوا فَأَْمِسُكوُھنَّ فِي 
اْلبُیُوِت َحتَّى یَتََوفَّاُھنَّ اْلَمْوُت أَْو یَْجعََل Éَّ ُلَُھنَّ َسبِیًلا  *واللَّذَاِن یَأْتِیَانَِھا ِمْنُكْم فَآذُوُھَما فَإِْن تَابَا 
َوأَْصلََحا فَأَْعِرُضوا َعْنُھَما إِنَّ Éَّ ََكاَن تَوَّابًا َرِحیًما289  
He replied: ‘That was the very first form of punishment. 
However, that was abrogated by the verses of Sūrat an-Nūr: 
الزَّانِیَة َُوالزَّانِي فَاْجِلدُوا ُكلَّ َواِحٍد ِمْنُھَما ِمائَة ََجْلدَةٍ َوَلا تَأُْخْذُكْم بِِھَما َرأْفَة ٌفِي ِدیِن Éَّ290... 
Ibn ʿAbd al-ʿAzīz said: ‘Therefore, if a person who is married 
commits adultery, (s)he shall be stoned, and if a person who has never 
married fornicates, (s)he shall be flogged one hundred lashes.’291 
 
Fatwa 51 deals with a case of ad-diya (blood 
money/compensation) in which a man was beaten and badly wounded. 
Later, he was given blood money for the offence. After that, his health 
deteriorated and the wound was opened again. Eventually, the victim 
died. Shall the offender pay a full ad-diya? 
 Ǧābir ibn Zayd believes that the offender needs to pay a full ad-
diya. He quoted ʿUmar ibn al-Ḫaṭṭāb’s ruling in a similar case in 
which no later than two years after the incident the victim died 
because of the injury. 
 
Fatwa 61 mentions an incident, in which an animal hurt a 
person, while its owner was riding it. This fatwa deals with offences 
 
 
289 Qurʾān (4:15-16). 
290 Qurʾān (24:2). 
291 Abū Ġānim al-Ḫurāsānī 2006: 126. 
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made by animals and the responsibility of their owners towards the 
victims. Scholars debated heavily over this issue. According to Ǧābir, 
the offending animal’s owner has to pay the blood money ad-diya. 
According to ar-Rabīʿ ibn Ḥabīb’s Musnad, Ǧābir ibn Zayd 
from Abū Saʿīd al-Ḫudrī reported that the Messenger of Allāh said: 
“There is no diya for persons killed by animals or for the one who has 
been killed accidentally by falling into a well or for the one killed in a 
mine. And one-fifth of ar-rikāz (treasures hidden before the Islamic 
era) is to be given to the State.” 292  This means that offences 
committed by animals are punishable only if their owners: (i) 
deliberately harmed the victim through the actions of their animals, or 
(ii) failed to tame them in a proper way.  
 
Fatwa 93  discusses blood money ad-diya in case of an 
accidental homicide and of an offender seeking forgiveness from the 
victim’s family. It is related to the subject of fatwa 51. It seems that 
the offender is a wealthy man in this town. He beat a man and the man 
died because of that. Therefore, the offender wanted to pay thead-
diya. However, the sons of the victim waived the payment. 
Nevertheless, the offender insisted on paying it, and he paid them 
forty young camels (an adequate quantity). According to Ǧābir, if the 
offender is sure that the sons of the victim waived the rest of the ad-
diya out of their own free will and not under compulsion, or fear that 
the offender may inflict harm on them, then he may accept such 
waiver. Otherwise, he needs to pay them the full ad-diya. 
 
 
In Ǧābir ibn Zayd’s letters there are two matters related to 
jurisprudence of inheritance. (see Appendix, Table 23, p. 196) 
 
 
 
292 ar-Rabīʿ 2011, Vol. 1: 85; Vol. 2: 155. 
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According to Fatwa 18, Ǧābir stated that if a slave mother had 
been freed before the legacy of her deceased son was distributed, she 
is eligible to inherit it. She would inherit his entire legacy if there are 
no other inheritors who have prevalence over it. However, if there are 
other inheritors and his mother is in a position to receive a share in his 
legacy, she will inherit a share therein. 
ʿAbd ar-Razzāq in his Muṣannaf provides a similar fatwa 
attributed to Ǧābir ibn Zayd. Abū š-Šaʿṯā said: “If a man dies leaving 
nobody but a son, and that son, who used to be a slave, is freed before 
the legacy is distributed, then that son shall be eligible to inherit from 
his father.”293 
According to Saʿīd ibn Manṣūr, Abū š-Šaʿṯā said: “If a man dies 
leaving nobody but a slave son, and that son is freed before the legacy 
is distributed, then that son shall be eligible to inherit from his 
father.”294 
 
Fatwa 109 discusses how to deal with the legacy of deceased 
slaves. Ǧābir gives the example of ʿAbdallāh ibn ʿUmar, who, after 
one of his slaves died used the inheritance from the slave to free one 
other slave, and gave the rest to charity. Another example Ǧābir gives 
is from ʿAbdallāh ibn ʿAbbās, who says that the legacy of a deceased 
slave belongs to his master if there are no other claims. 
 
 
Among the jurisprudence relating to diverse matters, three 
fatwas deal with gifts (al-hadiya) and four with ethical behaviour (see 
Appendix Table 20 and 21 p. 195) 
 
Fatwa 68 speaks of a public official who is well treated by 
merchants out of fear of his authority. This fatwa regulates the giving 
 
 
293 ʿAbd ar-Razzāq 1983, Vol. 10: 350. 
294 Ibn Manṣūr 1982, Vol. 1: 76, 96.  
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and taking of inducements between authorities, public officials and 
merchants. Ǧābir ibn Zayd believes that if merchants attempt to 
induce out of fear of the public official’s authority, that is 
impermissible. Giving food to the public official’s riding animal in 
order to gain his favor is impermissible as well. 
 
Fatwa 87 raises the question as to whether a public official is 
allowed to accept gifts that might yield benefits to the givers. Ǧābir 
believes that such gifts may not be accepted as it is against the ethics 
of his job. Nonetheless, if the public official previously did them a 
favour without violating his occupational integrity, then he may 
accept such gifts. 
 
The text fragments of Fatwa 98 that can be deciphered deal 
with the gifts one gives to one’s children, spouse, and other relatives. 
According to this fatwa, Ǧābir believes that if a person claims that a 
deceased person had given him/her something as a gift, such claim 
shall be taken into consideration only if the same was defined in 
writing. 
 
In Fatwa 6, focusing on masturbation, Ǧābir’s answer is vague. 
However, other statements attributed to Ǧābir appear to reveal his 
opinion, including: 
According to ʿAbd ar-Razzāq’s Muṣannaf, Ǧābir ibn Zayd said: 
“It [i.e., semen] is yours. You may ejaculate it.”295 
According to other sources, ʿAbdallāh ibn ʿAbbās was asked 
about masturbation for men and women. He replied: “It is preferable 
to fornication.” The same opinion is held by Abū š-Šaʿṯā, Muǧāhid, 
and al-Ḥassan.296  
 
 
295 ʿAbd ar-Razzāq 1983, Vol. 7: 391.  
 Ibn Ḥazm 2010, Vol. 11: 393, 409.  
296 al-ʿAbdarī 1994, Vol. 8: 392. 
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Accordingly, both Ǧābir ibn Zayd and ʿAbdallāh ibn ʿAbbās 
believe that masturbation is permissible. 
 
Fatwa 10 discusses female circumcision. According to Ǧābir, it 
is not obligatory. There are several pronouncements attributed to 
Ǧābir ibn Zayd in this respect, including these: 
In al-Bayhaqī’s Sunan al-kubrā, Ǧābir ibn Zayd declared that 
ʿAbdallāh ibn ʿAbbās said: “Circumcision is sunna (i.e. obligatory) for 
males, and a sign of honour and dignity for females.”297  
A similar Hadith was recorded by aṭ-Ṭabarānī in his Muʿǧam al-
kabīr.298 
 
In Fatwa 48, Ǧābir rules that the same etiquette is required, 
whether someone wants to enter a pavilion, a tent, or a house. Tents 
and pavilions are considered as houses. In this instance Ǧābir ibn 
Zayd uses al-qiyās [analogy] referring to Quranic verses that mention 
“houses”: 
یَا أَیَُّھا الَِّذیَن آَمنُوا َلا تَْدُخلُوا بُیُوتًا َغْیَر بُیُوتُِكْم َحتَّى تَْستَأْنُِسوا َوتَُسِلُّموا َعلَى أَْھِلَھا 299 … 
فَإِذَا دََخْلتُْم بُیُوتًا فََسِلُّموا َعلَى أَْنفُِسُكْم تَِحیَّة ًِمْن ِعْنِد Éَّ ُِمبَاَرَكة ًَطیِّبَة ً300 ... 
 
Fatwa 86 explains how to seek God’s protection from the evil 
eye. Ǧābir stated that if any evil is inflicted on someone because of 
the evil eye, he needs to seek recourse. While the phenomenon has its 
roots in preislamic times, early Islam provides new remedy 
procedures. In his fatwas Ǧābir doesn’t give any details on the cure, 
but he ascertains the person posing the question that the evil eye does 
occur and needs to be treated. Several accounts attributed to Ǧābir ibn 
Zayd deal with this issue. 
 
 
297 al-Bayhaqī 2004, Vol. 8: 325. 
298 aṭ-Ṭabarānī 1999, Vol. 12: 182. 
299 Qurʾān (24:27). 
300 Qurʾān (24:61). 
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In his Musnad Aḥmad Ibn Ḥanbal had it from Ǧābir ibn Zayd, 
who had it from ʿAbdallāh ibn ʿAbbās that the Prophet said: “The evil 
eye is real. It makes birds flying high in the sky fall.”301 
In his Taʿǧīl al-manfaʿa, Ibn Ḥaǧar from Ǧābir ibn Zayd from 
ʿAbdallāh ibn ʿAbbāsa that the Prophet said, “The evil eye is real.”302 
In his Mustadrak ʿalā al-ṣaḥīḥayn, al-Ḥākim transmitted from 
Ǧābir ibn Zayd from ʿAbdallāh ibn ʿAbbās that the Messenger of 
Allāh said: “The evil eye is real. It makes birds flying high in the sky 
fall.”303 
In his Muʿǧam al-kabīr, aṭ-Ṭabarānī transmitted from Ǧābir ibn 
Zayd from ʿAbdallāh ibn ʿAbbās that the Messenger of Allāh said, 
“The evil eye is real. The evil eye is real. It makes birds flying high in 
the sky fall.”304 
In his Tarīḫ al-kabīr, al-Buḫārī transmitted from Ǧābir ibn Zayd 
from ʿAbdallāh ibn ʿAbbās that the Prophet said: “The evil eye is real. 
The evil eye is real.” Wakīʿ commented: “It may make a camel fall 
down.”305 
The above-mentioned statements attributed to Ǧābir ibn Zayd 
indicate that he had no doubts about the reality of the evil eye. 
  
 
 
301 Ibn Ḥanbal 1994, Vol. 1: 274. 
302 Ibn Ḥaǧar 1996, Vol. 2: 602. 
303 al-Ḥākim 1999, Vol. 4: 239. 
304 aṭ-Ṭabarānī 1999, Vol. 12: 184. 
305 al-Buḫārī 1960, Vol. 3: 251.  
al-Ḥussaynī 1989: 591. 
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The 18 Letters in Arabic 
Text 
}1{  Numbers given to each letter for the purpose of the study. 
]1[  Numbers given to each fatwa for the purpose of the study. 
 /  End of a page or folio in the manuscripts; the page or folio 
numbers of Tunisian copy (T) are shown on the right margin 
next to /, while the numbers of Algerian copy (S1) are shown 
on the left. 
62 S1:  Algerian copy folio 62. 
R 70 T:  Tunisian copy folio 70 on the right. 
]لا[  Conjectural addition. 
L 80 T:  Tunisian copy folio 80 on the left. 
†عد...قك †  Uncertain reading. 
- -  It seems that one word or more words are missing here, it 
could be mentioned on another manuscript or not. 
﴿ ﴾  Quranic quotation 
Sigla 
Footnotes 
T  Tunisian manuscript found in al-Maktaba al- Bārūnīya 
in Djerba.  
S1  Algerian manuscript found in the library of Sheikh Ṣāliḥ 
ibn ‘Umar in Wadi Mzāb . 
S1 -  not in S1 
S1+  على   S1 additionally has على  
S1 - ... -  blank in the manuscript 
T ، S1 نزولھ / 
ترو لھ 
 Uncertain reading in both T and S1. 
Q:3:106  quotation from the Qurʾān, Sūra number 3, verse 106 
 
 631
 
 
 
 ھلآ ىلعو دمحم انیبن ىلع الله ىلصو ،میحرلا نمحرلا الله مسب
 603ھبحصو
 }1{
 ھلإ لا يذلا كیلإ الله دمحأ ينإف ،كیلع ملاس ،مثیخ نب دشار ىلإ دیز نب رباج نم
 كنمتئا امیف ةناملأا دأو ،الله كظفحتسا امل ظفحلاو ،الله ىوقتب كیصوأو ،وھ لاإ
 عیضت نأ نم ةقفش لبج لاو ضرأ لاو ءامس قطت مل ام G لمحت كنإ ،ھیلع الله
 .اقلخ دشأ وھ امب الله اھبذعیف ،ائیش كلذ نم
 عامسلأا يف ھضئارفو ھعئارشو ھنید نھیلع ضرع يتلا ةناملأا نأ ملعاو
 عوكرلاو روھطلاو ةاكزلاو ةلاصلاو حراوجلاو ةنسللأاو ةدئفلأاو راصبلأاو
 ،نینمؤملا ھنع ىھنو ھب رمأ امم كلذ ىوس امو ،راوجلاو ةلصلاو دوجسلاو
 ،لولأا ھیف عبات رخلآا ،ضعب نم مھضعب ةثرو ھثروأو ،ھیلع نیظفحتسم703
 ذخأت لاو ،كیلع اسوبلم نكت لاو. ھنوسنی لاو ائیش نوطقسی لا دوھشو ملع عم
 .نیطرفملا ةینمأ نمتت لاو ،نیدلا نم ضرعب
 موی كلذ ىلعو ،ایندلا يف نیتلزنم دحأب الله نم اولزن ایندلا لھأ نأ ملعاو
 دشأ هدعب ناوھ لا ناوھ امإو ،اھنم لضفأ اھدعب ةمارك لا ةمارك امإ: ةمایقلا
 صبرتملا باترملا كلاھلاو ،نینمؤملا نود ھتین ھب ترصق نم حوبقملاو. ھنم
 .ھناسل قطنم ھملع غلبی مل نمو ،هدوھشم ھبیغم فلاخ نم نوتفملا
 أجلنو الله لأسنف ،كلذ لبق ھنم تام ام يیحأو ،كرمأ كردأف يباتك كءاج اذإف
 يذلا يف/  كلو انل كرابی نأ ھسفن ىلع لد امب ھنم ىجرتنو ،ةلأسملا يف ھیلإ
 لاإ ھغلبن لاو ،†803ادلاا† ھقیطن لا يذلا ىلع اننیعی نأو ،ةرصبتلا نم انل بھو
 .ھبھاومب
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 ،ةغباس ھتمعنو ،میظع ھلضف ،الله نم ریخب انأ انربخ نم كربخن انإف ،دعب امأ
 انیلع بیعلا ،انرمأ نم ائیش ھیلع بیعن لا ،فلس يذلا يف ةنسح انیلإ ھتداعو
 .903دمحم بر انبر ىلع [لا]
 دمحنف ،كلاتبا يذلا يف كایإ ھتیفاعو ،كنع الله عافد ھیف ركذت كباتك يناتأ دقو
  .مامتلا مكلو انل ھلأسنو ،كلذ ىلع الله
 وأ مھرد ةئامب ھیركی رھنب لبقت لجر نم ھنع ينلأست تركذ يذلا امأ [1]
 ،ھیلع زجعی نأ فاخ نیح رف مث ،ةفئاط نع زجعو ةفئاط ىرتكاو ،ةدایز
 ،ةمخض مھاردب/ لولأا كراش يذلا 013نوقرفی اموق رھنلا بحاص رجأتساو
 سمتلأ يلھأ ىلإ تقلطنا امنإ :لاقف مدق ،رھنلا نم غارفلا لولأا غلب اذإ ىتح
 .مھملظ حلصی لاو ،لمع ام ردقب ھل نإف ؛مكرمأب ينومتقبسف اناوأ
 بحاص لاقف ،ابیرج نیسمخب لاجر رجأتسا لجر نم تركذ يذلا امأو [2]
 كیطعأ نأ ىلع ،رمثلا نم كلذ ىوس ام وأ رب وأ موفب كرجأتسأ ينإ :لخنلا
 نأ عطق ھنأ تمعزو ،ددعلا نم كلذ ىوس ام وأ ،ابیرج نیسمخ يضرأ ةرمث
 نإو ،هرجأ ىطعی اھرمث مك طرتشا نإو ،هرجأ بھذی لا كلذ نإف ؛تكلھ ةرمثلا
 .اھنم ھل طرش يتلا ةرمثلا جرخت مل
 ةرمثب ھلخنو ھضرأ ىلع موقی نأ لاجر رجأتسا لجر نم تركذ يذلا امأو [3]
 ھل ملعأ ھنأ معزتو ،نھددع نم الله ءاش ام وأ ةلخن نیرشع وأ ،تلاخن رشع
 ةمولعم ةلیكم طرشب لاإ ينبجعی لا امم كلذ نإف ؛نھیلع هرجأتسا يتلا تلاخنلا
 .تدعو
 نأ تمعز مث ،اھبجوتساف ةلخن لجر نم ىرتشا لجر نم تركذ يذلا امأو [4]
 نإ ،كلذ ھل سیل بذكف ،ضرلأا كعبأ ملو لخنلا كتعب امنإ :لاق لخنلا عاب يذلا
 .لخنلا قورع ھیف ىرج ام ھلف ،ضرلأاب لاإ حلصی لا لخنلا
 ،ھل اھنأ لاإ ىری لا اضرأ لجر نم ىرتشا لجر نم تركذ يذلا امأو [5]
 يف ىضق امشاھ نأ كربخأف ،اھبھأ ملو اھعبأ مل يضرأ :لاقف ضرلأا بر ءاجف
 لولأا اھعئاب نم ذخأ لولأا اھنمث ىلع تداز امف ،ضرلأا موقت نأ :كلذ لثم
 
 
   ىلع  انبر  بر  دمحم 1S ، T 903
   اوقرفی 1S ، T 013
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 رجأو ،اھیف قفنأ ام ،ضرلأا بر ىلع ،اھارتشا يذلل ىضقو ،اھعاب يذلا
 .ىضق ام معن لاإ هارأ لاو .اھیف لمع ام ةلامع
 ناك سابع نبا نإف ،قرھی ىتح هركذ كرحی لجر نم تركذ ام امأو [6]
 .ھسفن كئان كلذ :لوقی
 نأ ملسمل لحی لاف ؟نھذاختا حلصی لھ نامع يبس دئلاو نم تركذ ام امأو [7]
 .هأطی ائیش نھنم يرتشی
 ،مدخ ىلع ھل ردق نإ ،ھمدخ عیبیف ھیلو لامب ذخؤی لجر نم تركذ ام امأو [8]
 ىلع/ ھضعب ھلام عاب نإو ،سأب لاف ھلام نع ھب ذخؤی قح رمأ يف عاب امف
 لا ھلام نإف ملظب ذخؤی نأ امأو ،ھیلع ام ذخؤی نأ قحأ ،لجرلا لام نمو ضعب
 اذھ لوقی نأ ءاش نإ ھیلولو ،ھبحاص ھبصغی لاام يرتشی نأ ملسم/ لجرل حلصی
 لا نأ ينبجعی ھنأ عم ،ھب سأب لا اذھف ،ملعأ متنأف 113†يننوذخأی† يذلا لام
 .ائیش ھنم دحأ يرتشی
 فرعأ ام لاول ينإف ،دحأ ىلإ اذھ يباتك عفرت لاأ ،كحلصأو كب الله عتم ،رظنأ
 تھرك مث ،كلذ تدرأ تنك دقلو ،ائیش مكیلع عجرأ مل ،اھیف متنك يتلا مكتیلب نم
 بتكاو ،دحأ ھیف يلع لصت لاإ ،ھیف ينییعت رمأ مكلبق نم ينیتأی لاف ،213†معا†
 .كتقث عم كتجاحب يلإ
 .الله ةمحرو كیلع ملاسلاو
 {2}
 الله كیلإ دمحأ ينإف ،413كیلع ملاس ،راسی نب نامثع ىلإ دیز نب رباج نم 313
 تیوق ھبو ،ةكئلاملا ھل تنعذأ يذلا ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا
 يھو ،لامعلأا ضرعت اھیلع ىوقتلا نأ ملعاو ،الله قتاف ،ھنم اھیلإ دصق يذلل
 .ھنم كلذ عیض نمل 513†تلاثتمملاب† رصتنا اھلو ،دشرلا ةیاغ
 †613بسن† يتلا بابسلأا ىلع نوضورعم ،مھنید ھنم سانلا ةبسن نأ ملعاو
 دنع ربصلاو تونقلاو ةلصلاو جرحتلاو ةلاصلاو مایصلاو عشختلا نم نوقتملا
 
 
   يننوذخای 1S ، T 113
   معا 1S ، T 213
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   ملاسلا  كیلع 1S 413
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 يف فیلأت لھأ 813نم ةمایقلا موی 713مھو ،يھنلا رجاوز نم روملأا مئازع
 ،يناملأاب عدخنت لاأ تعطتسا نإف ،الله ھب اوغلب يذلا يف مھبسنب نیفلآتم ،ةنجلا
 .لعفا ،لایتف ينغی لا يذلاب لغتشت لاو
 اصكان اسوعتم لاوبتم ننوكت لاو ،ةجحلا میظع يف الله صلختسا نمم كنأ ملعاو
 لبق نم ىتؤی لا فلخلا نإف ،هدعاوم ھب غلبت امب الله لئانل ضرعتو ،ھیبقع ىلع
 .ھلھأ ىلع میض فنعلا نكلو ،الله
 ،ھمراكمب ھسفن ىلع ىنثأو ،ھتمظع نم ملع امب ھسفن دمح يذلا الله لأسنف
 دق يذلا ،كلو انل رفغی نأ ،ھقلخل هرك ام ھسفن ىلع ءانثلا نم ھسفنل صلختساو
 دبلا ام نم نوبیصم نحن يذلا يف ھملع يف قبس امو ،ھیف انطخسأ امم ،فلس
 لأسنو ،شوانتلاو مازللا لبق بونذلا ةرفغم انل لمحی ىتح ،†913ھتریسم† نم
 يذلا يف انل كرابی نأ اھركذ ىنسحلا 023ةلیلجلا ھئامسأب وھ لاإ ھلإ لا يذلا الله
 .ھنید رمأ نم ھب انلكو
 ،دعب امأ
 ،بونذلا نم انحلصو انملس نإ ،نوحلاص نوملاس انأ انربخ نم كربخن انإف
  .كلذك قفشی نمو ،ةرھاظتم ةمعنو ،انیلع لضاف قزرو
  ھمامت ھلأسنو/ الله دمحن ام ھیف ركذت ،كباتك يناتأ دق
 .ھمعنأ ركش نم كاتأ ام ھیف قفاوی يذلا يف/ ھلامكو
 ناتخلا نإف ؟نتتخی ملو يلصی لھ كولمملا نم ھنع ينلأست تبتك يذلا امأف [9]
 ریغ اكولمم مكل اوكرتت نأ هركنو ،اھكرت يغبنی لا ،ةبجاو ةنس نیملسملا نم
 .نتتخی ىتح يلصی لاو ،نوتخم
 ،امركت نھضافخ ناك امنإ ءاسنلا نإف ،ةدیلولا نأش نم تركذ يذلا امأو [01]
 .رھطلاو ،ةناعلا قلح نھیلع امنإ ،لاجرلا لثم كلذ يف نسلو
 ،ءادلا نم كلذ ھبش وأ ةنونجم ةدیلوب رغ لجر نم تركذ يذلا امأو [11]
 نأ يلإ كلذ بحأف ،كلذ نم ءيشب رعشی لا ثدحلا -123 - اھلاوم اھعماجف
 
 
   وھو 1S 713
  -  نم 1S 813
   ھتریسم 1S ، T 913
   ةلیمجلا 1S 023
   ىلع + 1S 123
 46 :1S
 R 27 :T
 
 041
 
 اھنإف 223اھیلاوم كلذ هرك نإف ،اھعضب نم باصأ امل ؛حلص ىلع احلطصی
 ؛اھئاد نم ركذ يذلاب تغلب امف ،اھءاد ملع دقو ،موقت ةمیقلاب ثدحلأا ىلع بجت
 ،اھنم باصأ دقو ،اھذخأ يذلا لثمب لجرلا اھدری نأ امأو ،كلذب ھل نوكت اھنإف
 .ضحم ابر كلذ نإف
 تدلو اذإ ىتح ،ةرح اھنأ هوربخأ ،ةدیلوب رغ لجر نم تركذ يذلا امأو [21]
 لاو اھل قادص لاو ،رارحأ هدلاوأ نإف ،هورغ مھنأ كلذ دعب 323هوربخأ ادلاوأ
 .اھاطعأ ریثكو لیلق نم علخت ،نیع ةمعن
 :كلذ دعب اھل لاق مث ،ةرم تینز ينإ :ھتأرملا لاق لجر نم تركذ ام امأو [31]
 هركذ وھ ،ءيشب سیل كلذ نإف .423كظیغ سامتلا تضرعو ،كعم تبعل ينإ
 .انزلاب اھجوز تنیاع اذإ ةأرملل هركی امنإو ،ھب رفاك وھو
 ھیلع قدصی مث ،ھبتاعت مث انزلاب فذقی ناك لجر نم تركذ يذلا امأو [41]
 امنإ ،ھب سأب لا كلذ نإف ؟ھجوزتت نأ ھتأرملا حلصی لھ فذق اذإ :تلق ،فذقلاب
 .انزلا دح ھیلع میقأ -523- نم جوزتت نأ هركی
 اضرأ وأ ،لخنب 623ىرخأ ضرأ يف لاخن ذخأ لجر نم تركذ ام امأو [51]
 ام ھب سأب لا كلذ نإف ؛مداخب امداخ وأ ،ماعطب اماعط وأ ،رادب اراد وأ ،ضرأب
 نولعفی اوناك سانلا نإف ،كلذ يف مھرمأ ھلھأ بری ملو ،لضفلا ھیف بلطی مل
 فئاطلا لھأو ،ةنیدملاب اضرأ اھناكم 723نوذخأیو ،ةفوكلاب اضرأ نوذخأی ،كلذ
 ھیف اوكلم ام بحأ مھنطوو ،مھقفارم نوبلطی ىرقلا نم اھلوح امو ةكمو
 .لاوملأا
 ئطو ام دئلاولا نم أطی وأ / ،ھمأ ةراض جوزت لجر نم تركذ ام امأو [61]
 ةاندلا لاإ ملعلا لھأ ھھركی مل ھنأ ول يرمعلو ،هوركم ھلك كلذف ؟ھمأ جوز هدلاو
 .ھمأ جوز هدلاو محاز نم محازی لا ھنلأف ؛هوھرك
 نأ دلاولل لھ ،ھتسم وأ / لجر ةروع تأر ةدیلو نم :تركذ ام امأو [71]
 لك سم دقو ،كلذ 823لثم دلولاو ،كلذ ىلع دزت ملو ھنبا ةروع تأر دقو اھأطی
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 ریغ ىلإ ھناكرتیو ،كلذ نع اھزنتی نأ يلإ كلذ بحأف ؟ةروعلا امھنم دحاو
 .ةبیر
 كلو انل الله لأسن ،ھتیفاعو ھحلاص ينبجعی نمم كنأ ملعاو ،كلاحب يلإ بتكا
 .امھتیفاعو ةرخلآاو ایندلا حلاص
 .كیلع ملاسلاو
 
 {3}
 الله كیلإ دمحأ ينإف ،033كیلع ملاس ،دیلخ نب فیرط ىلإ دیز نب رباج نم 923
 نإف ،الله ىلإ كتجاح اھب بلطاو ،میظعلا الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا
 الله يطعی اھب ،ىوقتلا 133لثمب الله لبق نم اوبلط امل حاجنلا اوبیصی مل دابعلا
 رسیلاو ،اھعفانم نم 233†قفرملاو† ،اھبورك نم جرخملاو ،ایندلا يف قزرلا
 الله ءاضرو ،توملا دنع حورلاو ةحارلا باصت ىوقتلابو ،اھرسع نم
 فرع كلذ دنعو ،الله نم ةبرقلاو نانجلا يف †333لاوزنو† ،هرسیو ھناوضرو
 امل ىوقتلا يف اولمع يذلا مھسفنأ يف رغصیو ،اھتبقاعو ىوقتلا بغ نوقتملا
 اوغلب مھنأ عم اناسحإ اودادزا مھنأ ول نونسحملا دوو ،اھباوث میظع نم اوأر
 ةیافـك يف نیقتملا لكو ،مھباوث 433لثم بیثأ ادحأ نأ نوری لا ام ھب اوذخأ يذلاب
 .اھیف لغتشی
 نم توملا دنع الله -633- يذلا -533 - نم نوقتملا بصی مل ھنأ ملعاو
 ىتح ھنم لضفأ كلذ دعب اھیف اوباصأ يذلا ىلإ ،ناحیرلاو میلستلاب 733ةمركتلا
 933اوفنأتسا نطاوملا كلت لك يف ،اھنم 833اوثعبأ ىتحو ،مھعجاضم يف اوعجضأ
 الله ةمارك مھب ھتنت ملف ،اھنم لضفأ اھلبق اوبیصی اونوكی مل ام ةماركلا نم
 اكولم كلملا ةرذعم يف مھبر دنع نیدعاق دھاعلا مھدھع ىتح دیزملا يف مھعفرت
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 تاذللا اولبقتساو ،هوركملا مھنع بھذو ،ھلك ىذلأا ةلمج 043اوفلخ دق ،نوربحم
 ،لغتشم ھنع/  لغتشی ام نیقتملا باوث نم الله رخد يذلا لثم يف سیلف ،ابایش
 ھئایلولأ رخدا يذلا نأ عم ،ناوتم ھبلط نع ىناوتی لاو ،دھاز ھیف دھزی لاو
 .دابعلاب ةمارك ىفكو ،ركذ يذلا نم لضفأ
 ،لعفاف ھعفن نم برقأ هرض نم ةجاحب ھتجاحو الله نع لغتشت لاأ تعطتسا نإف
 نم عیضی لاو ،اھلك اھظفحی ھتجاح يف الله 143نكی الله ةجاح يف نوكی نم ھنإف
 .243ایفاك الله كبسحو ،الله ھظفح
 رملأا كب لزنی ؛كسفن اھدعت 343†تادعب† ترظتناو تفوسو تفرتقا نإ ملعاو
 ،كطیرفت فرعت كلذ دنعو ،لجلأا كب لزنیو / لمأ 543يف دعب -443- تنأو
 .ءاقشلاو ةمادنلا كذخأتو ،ةبوقعلا كب لزنتو
 كلذ ،الله ناوضر ریغ يف ھلجأ ىھتنم غلب نم 643ناریحلا عطھملا حصتنملاو
 يقل ام عم ،ضعب ىلع ھضعب ھیلع بركلا لزنیو ،افرص ھحضافم كھتنت
 هایإ ھتعداخمب الله داری لا امب اھدحجیو ةكئلاملا عجاری ،الله باذع نم ھتراشبب
 ،ابرض لاإ ھنودیزی امو ،ھترثع اولبقی نأ مھدواری مھنأ يف اطخس لاإ لمع امب
 ربدلا يف اقیرح 743تجاھ نإ ىتح ،ربدلا ھنم برضیف احوطبم ھھجول بلقی
 ةمقنلا ةدشل اھبر ةكئلاملا ىضرتت اقیرح تجاھ اذإف ،مھل ھھجو بصنف بلق
 دعب 843بیصی امیف ریغص ھب عنصی يذلا لكو ،رانلا نم ھلزن ءوسلو ،ھنم
 ،دحأ ھقاثو قثوی ملو دحأ هذخأ ذخؤی مل ریغ ،ھیلع طخاسلا ھبر ىلإ ھئاضفإ
 نم ھباصأ يذلا ھیسنیو ،توملا دنع ھباصأ ام ھعجضم يف يقل يذلا ھیسنیف
 نم ھیلإ 943قبس يذلا ھلك كلذ ھیسنیو ،ھثعبم دنع ھباصأ يذلا هدقرم يف ناوھلا
 هلاجرو ،للاغلأا يف ھقنع ىلإ هادی اریسأ رانلا يف ھب فذق نإ ،ىربكلا الله ران
 يذلا كلامتی لا دلج ىلع اضعب اھضعب لكأی ةوسك ھیلع ،ھتیصان ىلإ ناتقوثوم
 ركذ يذلا يف دیزم عم اقیقر اضغ ادلج ىسكیف ،قرتحی نأ قیرحلا نم ھبیصی
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 يقش دقف رانلا لخد نم ھنأ ریغ ،اباذعو ءاقش ركذ يذلاب ىفكو ،ركذی مل امو الله
 مھیلع تجترا دق نیطرفملاب دھاعلا دھعف/ ھل عاطقنا لا لایوط ایزخ يزخو
 ظلغ يف ةوقلا هوطعأو ،ةمحرلا مھنم تعزن ةكئلام مھیلع طلس ،رانلا باوبأ
 قدصو ھب نقیأو ھلقع نمل ناوھلا نم الله ركذ يذلا لثم يف سیلف ،053ةظاظفو
 وأ كلذ نم فصن يذلا لقعن ول انكلو ،ھلقعی نم 253سفنأ يف نوھی ام 153ھب
 رظنن ىتح ،ایندلا نم ءيش ىلإ تفتلن مل ھب قدصت وأ ،انبولق ھتعن غلبی وأ ركذن
 قلخلا قلخ يذلا Gاب لاإ كلذ 353ىطعن امو ، كلذ نم روملأا ھب ریصت ام ىلإ
 ھللاجل میحرلا نمحرلا الله لأسنف ،ھل اوقلخ ام ىلإ دابعلا ىھتنمف ،453رانو ةنجل
 .ةداعسلا هدنع انیعس لعجی نأ ھلامجو هرونو ھنسحو ھھجو ءاقبو
 ،دعب امأ
 / نم ينأ ھیف ركذت كباتك يناتأ دقو ،ھقحب الله انیقتا نإ نوحلاص نوملاس انإف
 وھف ،ملاسلإا نم مكنیبو اننیب الله لعج امل ،كتحصانمو كتعینصو كدو لھأ
 .ھلبحب مھلبح 553ثبشتو ھب سانلا لصاوت ام لضفأو بسنلا لضفأ
 لبق تقتعف ،ةكولمم ھل مأ لاإ ثراو ھل فرعی لا لجر نم تركذ يذلا امأ [81]
 ناك ولو ،ھقحل ثاریملا زرحأ دحأ نكی مل نإ ھثرت ھتدلاو نإف ،ثاریملا مسقت نأ
 .تثرو كلذ ةلزنمب ةدلاولا تناك مث ھنوزرحی ةثرو ھل
 مث ،مھردب نیزیفق ،لجأ ىلإ مھاردب ارب عاب لجر نم تركذ يذلا امأو [91]
 نأ أشت نإ رب يدنع :مھاردلا بحاص لاقف ،ھمھارد تلحف مھاردلا لجأ غلب
 لا كلذ نإ .تلعف كمھارد عیبأ نأ أشت نإو ،تلعف مویلا ھب عیبی ام رعسب ذخأت
 ھعاب نإو ،ضورعلا نم ءاش ام ھمھاردب ذخأی نأ ھلو ،مھارد يھ امنإ ،ھب سأب
 .سأب لاف ةدایزو ةزفقأ ةسمخ
 نأ لجرلا ىلع ،اددع هایشلا نم ةئام ىرتشا لجر نم تركذ ام امأو [02]
 امأف ،ضبقی نأ ھل ضرع مث ،اھنیعب ملعت -653-،ءاش عیطق يأ نم اددع اھیفوی
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 ىلإ 753ةئیسنب تناك دق منغلا نوكت نأ لاإ ،ضبقی نأ لبق ھعیبب سأب لاف ددعلا
 امنإ ،ھب سأب لاف رضاح عیب نم ناك ام امأو .اھضبقی ىتح اھعیبی لاف ،لجأ
 تیرتشا يتلا ةئاملا نلافل دع لوقی نأ امأو ،اھناصقن لجأ نم 853ةئیسنلا هركی
 .كلذب سأب لاف كنم
 لا كلذ نإف ،ةدحاو ةبانج يف نیتیراج عماجی لجر نم تركذ ام امأو [12]
 مث ،اھجرخی مث تیب يف/ ھتیراج لجر عماجی نأ امأف ،امھنیب عمجی مل ام ھب سأب
 .ھب سأب لا كلذف ؛ىرخلأا ىلإ لسری
 نم لستغت محتسملا يف يھو ھتأرما ىتأ لجر نم تركذ يذلا امأو [22]
 تلسغ دقو ،اھدسج رئاس ىلع ءاملا ضفت ملو اھجرف تلسغ دق ،953ضیحملا
 .اھتعماجم حلصت لا كلتف ؛اھسأر
 يتوأ ثیح ةأرملا 063جرفو ،ةعماجملا نأش كل نیبأ نأ نم تركذ ام امأو [32]
 ىلع الله مسا ركذاو ،حلصی لا ربدلاو ،ھب سأب لاف لجرلا عنص فیكو
 .ةعماجملا
 رھطتیلو ھجرف لسغیلف ،ھتأرما دواعی نأ ىلع ،ابنج لجرلا تیبی امأو [42]
 .لستغیلف دواعی نأ دری مل نإو ،ةلاصلل هروھط
 امھلخدی نأ ریغ نم ھیفك لسغی مث امھلسغیف ،هركاذمب أدبی نأ / لسغلاو [52]
 .كیلع ءاملا ضیفت مث ،ءاملا يف
 ىلع هرھطب ىفكف ةلاصلل كلذ دعب لجرلا رھطتی لھ تركذ ام امأو [62]
 .اروھط ھلستغم
 سیل 163روتلا ءلم ھلسغی ھنإف ،لجرلا لسغی ام ءاملا نم تركذ ام امأو [72]
 لا بوثلا نإف بوثلا حضن امأو ،ةیحللاو سأرلا كلداف تلستغا اذإف ریغصب
 .شارفلا لاو بنجی
 نأ †263تیلو† نإف ،كلذ دعب كبوث سمت نأ حلصی لھ تركذ ام امأو [82]
 لسغی نأ بحتسی ھنأ ملعاو ،كیفك لسغت ىتح كبوث سمت لاف كركذ 363حسمت
 .ھبایث نم ءيش ھسمی نأ لبق موقی نیح هركذ لجرلا
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 اھلضفأ نأ ينغلب ھنإف ،لیللا تاولص لضفأ كل نیبأ نأ تركذ ام امأو [92]
 نمو ،ھل باجتسیف وعدی نم :دانم يدانی سانلل ةعجھ لوأ نأ انغلب ،ةمون لوأ
 .ھیلع باتیف بتی نمو ،ھل رفغیف رفغتسی
 ام متیلف ؛ىرخلأا كردأو ةعكرب ماملإا ھقبس لجر نم تركذ ام امأو [03]
 .كردأ ام ىلإ ھب قبس
 463عم كلذ نم ائیش كردی مل نإف ،ناتعكر ماملإا عم ةعمجلا ةلاص امأو [13]
 .ىلولأا ھتلاص متیلف ؛ماملإا
 باتكلا نأ :انغلب ھنأو ،563نینمؤملا ىلع الله نم ةمیزع ةعمجلا نأ ملعاو [23]
 دقو .باتكلا نوعفریف ماملإا جرخی ىتح دجسملا باوبأ ىلع ةعمجلا موی نوبتكی
 دقو .ھل باجتسا لاإ ھبر نمؤم اھیف وعدی لا ةعاس ةعمجلا يف نأ سانلا ثدحت
 ام لغشأ كلذو ،ةلاصلا ىلإ ماملإا موقی نیح كلذ نأ سابع نبا نع انل ركذ
 .مھفوفص دنع نوكی
 امو ،دشرلا كقیفوت يلإ بیبح ھنأ ملعاو ،663ةجاح نم كل تناك امب يلإ بتكاو
 ،نسحأ يھ يتلل كایإو انقفوی نأ لاعتملا ریبكلا الله لأسن .ریبكلا Gاب لاإ / كلذ
 .انع كلذب ىضری ىتح
 .الله ةمحرو كیلع ملاسلاو
 
 {4}
 میحرلا نمحرلا الله مسب
 الله كیلإ دمحأ ينإف ،كیلع ملاس ،نمحرلا دبع نب فیرطغ ىلإ دیز نب رباج نم
 نإف ،ھیلع لكوتلا يف ةقثلا نسحو ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا
 لا نمب ھتقث نكی Gاب / نظلا ءيس نكی نمو ،ھب ھتقث نكی Gاب نظلا نسحلا
 قتاف ،نارسخلاو ىدرلا ةلزنم Gاب مھنظ ءيسلا لزنیو ،ةیافك هرمأ نم ھیفكی
 اعودخم نكت لاو ةحیصنلا يف اقداص نكو ،فرح ىلع ھنم نكت لاو ،الله
 .اعداخ
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 ھب لزنی كلذ ،عادخلا قلاخ ،قلاخلا ةعداخم بلط نم لھاجلا قمحلأا نأ ملعاو
 .قافنلا باوبأ ھلھج
 763رغصی ام اھنم سانلا ةفلتخم لزانم يف مھتبسن ،اباوبأ قافنلا لھلأ نأ ملعاو
 ھل ریصی نم مھنمو ،كلذب ءاش نم ملعیف ملاسلإا ھب الله فلخی هرمأ مھسفنأ يف
 .ملاسلإا يف اھب قلختی 863قلاخأب
 الله ملعأف ،†963قلخلا† سانلا سفنأ يف قافنلا باوبأ رغصأ نم ناك ھنأ ملعاو
 073ىلإ مھسفنأ يف رغصی يذلا نم ھطلاخ نم هریصم نأ هوفرع ارمأ سانلا ھب
 †173قلخلا† نم ربكأ وھ ام الله دنع كلذ ىوس ام نأ بللا لھأ فرعیف ،سانلا
 .قافنلا باوبأ نم مظعی ام ردق ىلع
 نم ىقوت اھاقوت نم 273هزنت اھنع هزنتو ، اھتبقاع ركذتو روملأا كلت دھاعتف
 نیفراقملا ىلع الله طخسی يتلا نم ةبرقلا ةفلاخم روملأا ةفص 373اریثك ھیف كرت
 ءاكبلاو نزحلل فراقملا مھنم سیكلا ،473†روع† ةلزنمب دابعلا نأ ملعاو ،اھل
 الله باتك يف كتلزنم دھاعت نأ تعطتسا نإف .573جاردتسلاا ةفاخم فوخلاو
 للزلا نم جرخملا لھأ اھفرعی ،ةحضاو ةنیبتسم دابعلا لزانم نإف ،لعفاف
 .تارثعلاو
 اعنص عنصلا نم هرمأ يف ھل نیحصانملا ىلإ عنصی لزی مل رابجلا نأ ملعاو
 اھب 673نودتھی ةرانم نیدتھملل ھب اولاز امف ،ھباتك يف الله نم مھلزانم ھب مھفرع
 873اولذو اھقرط مھل تللذ اذإ ىتح ،رونلا اھیف مھل ملعأ ،773اھتداج يف نوذخأیف
 دیزم يف 973مھب امس عیھم حضاو مھل نیبتو ،اھیلع مھبولق اونطوو ،اھنافرعب
 الله رمأ اوفرع ىتح سانلا ةبسنو مھتبسن ةلمج مھملعأ ىتح تابثلاو ىدھلا
 ةظحل لكو ملاكلا عضاوم اوفرع ىتح / ةكئلاملا فرعت مل ام ھقلخل ھتبسنو
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 تنأ يذلا عنصتو ،ائیش ھب 083ىنغت لا امل ادھاعتم نوكت لاأ تعطتسا نإف ،ةلزو
 .اذھ نم لوئسم 183ھیلع
 نم ھنإف ،ملاسلإا يف لاضف كل نأ نیرت لاو ،ةلادب الله ىلع لدت نأ 283رذحاو
 ةلزنملا هذھب نكی نمو ،ھلضف ةفرعم نم / دیزت نیزتلا نم ةلزنملا كلتب نوكی
 483مھل نأ نوری ةلزنمب اونوكی نأ ءاقش -383- دابعلاب ىفكو ،الله دنع ھتقم ربكی
 .ھب مھصتخاو ھب الله مھلاتبا ریخب دابعلا رئاس ىلع لاضف
 الله دنع 583ةطبغ ةلزنمب ھلمع ھیلإ رقتحملا ھسفن ھیلإ رغصملا نأ ملعاو
 فرع نم ھل ئراقلا نإف ،الله باتك نم كبلق ھب الله رمع يذلا يف مھفتف ،فرشو
 ھلضفب يذلا الله لأسنف ،ھناسل ھب لد نإو هرومأ ردی مل نم ھل لھاجلاو ،ھتلزنم
 .ھیف هانطخسأ يذلا يف انكرادتی نأ ایاطخلاو للزلا لھأ كرادتی ھتمحرو
  ،دعب امأ
 ركذت كباتك يناتأ دقو ،ھلضاوفو ھلضف الله انفرع نأ 683نوملاس نوحلاص انإف
 قفاوی امیف ھتمارك مامت ھتلأسو ،كلذ ىلع الله تدمحف ،كتیفاعو كحلاص ھیف
 .كلذ ىلع انیضمی ىتح ھتبحم
 نإف ؛دوربلا ریغ دری نإف ،نیبوثب ادرب فلسأ لجر نم تركذ يذلا امأو [33]
 .حلصی لا كلذ
 983ةئیسن اھنم ءيش عابی 883اعون بوبحلا نأش نم تركذ 783يذلا امأو [43]
 .حلصی لا كلذ نإف ؛ربب
 ىلإ مدقت دقو ،ةعمجلا موی ماملإا كردأ لجر نم تركذ يذلا امأو [53]
 ةلاصلا ھتتاف ءاملا بلط نإ 093ھنوك ،ءام لاو رھط ىلع لجرلا سیلو ،ةلاصلا
 ةیرق يف دیعصلا -193- يرمعل لاف ؟يلصیو دیعصلاب ممیتی نأ ھل لھ ،ماملإا عم
 يلصی مث ءاملا بلطیلف ،ءاملا سیل ثیح ،تاولفلا يف دیعصلا امنإ ،ءاملا اھیف
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 لاب امو ،293ضوتم ریغ وھو دیعصلا يف ھل صخرمب انأ ام اللهو لاف ،ىلولأا
 .393ضوتم ریغ وھو ةعمجلا يتأی لجرلا
 مث ،امھكرش يف 493ىنز ةأرما نم باصأ لجر نم تركذ يذلا امأو [63]
 نبا لوقی ناك يذلا كلذف ،اھل ددجی اھجوزتی نأ ھل حلصی لھ كلذ دعب املسأ
 .حاكن هرخآو حافس ھلوأ :ھنع الله يضر سابع
 ھلھأ ىلإ عجر مث ،ةتباث ةرمع رمتعا لجر نم تركذ يذلا امأو [73]
 نأ ھیلع لاف ةفرع موی نم مدق نإف ؟عتمتی نأ ھل لھ ،جحی نأ ھل 593ىضقف
 793ةمرحم امایأ ةكمب میقی نأ هركأ ينإف ؛693†فناو† كلذ لبق مدق نإف ،عتمتی
 .893ةجاح نم كل ناك امب يلإ بتكا. ةدحاو ةنسلا يف ةرمعلا ھنأ ىلع ،عتمتیلف
 .الله ةمحرو كیلع ملاسلاو
 
 {5}
 میحرلا نمحرلا الله مسب
 / كیلإ دمحأ ينإف ،كیلع ملاس ،993ورمع نب ثراحلا ىلإ دیز نب رباج نم
 الله نإف ،الله ھب غلبی امیف قدصلاو ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا / الله 
 ىلع لكوتلا مھرمأ نم غلب نورباصلاو ،باسح ریغب مھرجأ نیرباصلا يفوم
 نإف ،الله ىوقتب كیلعف ،اھلك روملأا يف 004ھب الله ىضق يذلا هردقب اضرلاو ،الله
 كلذو ،نیعلأا ھب رقت امو ،ھتمارك نم ملعت لا ام دیزم نم الله دنع ام لانت كلذب
 لك ھملع عسو يذلا الله لأسن ،ناسحلإاو قدصلا ھسفن نم الله ملع نمل ھلك
 .انبونذ نم ھملع ھب طاحأ ام انل رفغی نأ ءيش
 ،دعب امأ
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 ،كتملاس ھیف ركذت كباتك يناتأ دقو ،نسحم دیمح اللهو ،نوحلاص نوملاس انإف
 ةدایزلا ھلأسنو ،كلذ نم حلص ام ىلع الله دمحنف ،كنیبو اننیب يذلا ھیف مظعتو
 .حلاصلا يف
 لك نودصار نحنو ،كلذب نوفراع نحنف انم 104كلزنم نم تركذ يذلا امأو
 يف فرشلا ھل الله مسق نم سانلا نم كیرصان رشع ھیف لعج نأ ،عنص يذلا
 ،تلز امف ،قطنملا تباث ،يأرلا لضاف بیبل ،ریخب الله كلعج ،ایندلاو نیدلا
 ام ىھتنمو ،ةحیصنلاو نیدلا يف ھقفلا نم الله كغلب يذلا كل ربخأ ،G دمحلاو
 نمم تنأف ،ھلضف نم كدازو ،ةمعنلا كیلع الله متأف ،روملأا لضاوف ھیف وجرت
 انلھكو انمیدقو اندیس تنأ ،ھتیفاعو هاضرو هدشر بحنو ،ھنیع انیلع رقتو بحن
 نم 204اناطعأ يذلا كیلعو انیلع الله متأف ،انبونت ةدیدشو ةعفنم لكل وجرن نمو
 .انع ھئاضرب اركش كدازو ،ھلضف
 ،اھیلع ردقأ ةحیصن ھیف كنع رخدأ لاأ ينرمأت رومأ نع ھیف ينلأست كباتك يناتأ
 .لھأ كلذل كنإ يرمعل
 دقو ،اریسی ءام لاإ دجی ملو ةبانج ھب تناك لجر نم تركذ يذلا 304امأو [83]
 اذإ لجرلا نأ كربخأ ينإف ،ھتوفت نأ فاخو ةلاصلا ھتكردأ دقو ،ءاملا ھنم دعابت
 هرمأ امك ادیعص ممیتیلف أمظ فاخ نإ ةصخر ھل تناك 404ریسی ءام ھعم ناك
 ،انلبق اوناك نیملسملا نإف عمجأ ھلسغ غلبی مل ام هدنعو أمظ فخی مل نإو ،الله
 غلب اذإف ،ھتلاص يلصی مث ةلاصلل هروھط رھطتی مث ھجرف لسغی لجرلا ناك
 .لستغیلف ءاملا
 ھتفت ملو ماملإا كردأ مث ىلص مث دیعصلا 504ممی لجر نم تركذ ام امأو [93]
 ةلاصلا ھتوفت نأ فاخی ىتح دیعصلا 604ممیتی لاأ يلإ بحأ كلذ نإف ،ةلاصلا
 .ءاملا كردی نأ لبق
 ھتفت ملو ءاملا كردأ اذإ 704ةلاصلا لجرلا دیعی لھ تركذ يذلا امأو [04]
 ،ىلص دقف ھتلاص ىلع لكتا نإف ،لعفیلف يلصی مث لستغی نأ ءاش نإف ،ةلاصلا
 .ةلاصلا / نیح ھتاف نكی مل نإ يلصی مث ،لستغی / نأ يلإ كلذ بحأو
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 نأ ھل لھ ،عمجأ هروھط غلبی لا لجرلا عم ءاملا ةلق نم تركذ يذلا امأو [14]
 لجرلا دیعی نأ هركی ھنأ كربخأ ينإف ؟هدسج ىلع هدیعی مث ءانإ يف ھسأر لسغی
 ،كلذ وحن اھل هركی كلذ لثم ثماطلاو ،ھتبانج نم ھسأر ھب لسغی ام هدسج ىلع
 .كلذ عنصی دقف ایراج ءام لاإ
 لاإ كلذ هركی ھنإف ؟يلصی وھو هركاذم سمی لجر نم تركذ 804ام امأو [24]
 لاف نیطبلإا 904سم امأو ،ھتلاص دعیلو أضوتیلو فرصنیلف ،بوثلا ءارو نم
 .يلصی وھو لجرلا امھسمی نأ ،كلذب سأب
 أرقی مل ،حبصلاو ءاشعلاو برغملا يلصی لجر نم تركذ يذلا امأو [34]
 دق ھنإف ،اھیف أرقیف ھتلاص دیعی نأ يلإ كلذ بحأ نإف ،014ةءارق نم ءيشب نھیف
 اسفن فلكی لا الله نإف ؛ 114متغاو أرقی لا ایمأ لاجر نوكی نأ لاإ ،اھیف ةنسلا كرت
 .اھعسو لاإ
 ملو سانلا ھعبتاف ةبوتكم ةلاص يف عكری مل موق مامإ نم تركذ ام امأو [44]
 كرت نم نإف ،ةنسلا ھیف اوفلاخ 214 ام اودیعی نأ يلإ بحأ كئلوأ نإف ،اوعكری
 .ةنسلا ھیف نوفلاخی 314رمأ سانلل میقتسی لا ادوعق وأ ةءارق وأ ادوجس وأ اعوكر
 وأ كلذ قوف وأ ارك نیسمخ ربلا يف فلست لجر نم تركذ يذلا امأو [54]
 ،ھلام سأر ماعطلا ةیقبب ذخأیو ،ارك نیرشعو ةسمخ ذخأیف لجلأا غلبی مث ،ھنود
 ھماعط ذخأی نأ سابع نبا نع ركذی سابع 414نبا ىتف ةمركع نأ كربخأ ينإف
 مث ،ةمولعم مھارد رك يف فلست لاجر لاإ †514ابا† لا انأ امأو .ھمھارد وأ ھلك
 ةفئاط -714- ضبق لجلأا غلب اذإف ،ةمولعم مھارد رك لك 614راركلأل ىطعأ
 لاف ءاشی ام ذخأیو ھلام نم ءاشی ام نع زوجتی لجرلا نإف ،ةفئاط نع زوجتو
 ةفئاطو ارب ةفئاط ذخأی نأ هركی امنإو ،ذخأیلف مھتینب914دابعلا 814زاج اللهو ،سأب
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 سأب لاف ةفئاط نع زوجتیو ةفئاط ذخأی نأ امأو ،مھارد ربلا ةمیق ذخأتف ،موقت
 اللهو ،هركی يذلا كلذف ةلمج ةمولعم مھاردب اراركأ لمجأ نوكی نأ امأو ،كلذب
 .مھتاینب دابعلا 024زاج
 ائیش 124ورت لاف ،امسا اھیف يل ركذت نأ هركأ ضرأب ،الله كحلصأ ،كنأ ملعاو
 امو كاضر بحأ ينإف ،ةجاح نم كل تناك امب يلإ بتكاو ،كیلإ ھب تبتك امم
 .كرسی
  / .ھتاكربو الله ةمحرو كیلع ملاسلاو
 
 {6}
 میحرلا نمحرلا الله مسب
 ھلإ لا يذلا الله كیلإ دمحأ ينإف ،كیلع ملاس ،224†ةفینع† ىلإ دیز نب رباج نم
 .ھب الله غلبی ام لضفأ كلذ نإف ،داصتقلااو دادسلاو الله ىوقتب / كیصوأو ،وھ لاإ
 امب كسمتو ،الله مرح ام نع 324هانت اھیف ىتؤی نأ الله ىلإ روملأا بحأ نأ ملعاو
 .ةمیزع هاضق ھیف لعج
 رئاسو كبلقو كرصبو كعمس يف كیلع الله ضرتفا ام كینعیلف يباتك كءاج اذإف
 ریقفلا نإف ،ھنع نغتسم تنأ ام لوانتو ،ھنم كل دب لا امع ىناوتت لاو ،كحراوج
 نوكی كلذ ،ھنع ىنغتسملا ىلإ رقتفاو ،ھیلإ رقتفملا نع ىنغتسا نم 424زوعملا
 ملع عم دھشت نأ تعطتسا نإف ،ةورعب قثوتی لاو ةمصعب كسمتی لا نم ةلزنمب
 ةنسلأ كئلاوأ لعج الله نإف ،لعفاف كرمأ بغ دمحت ام ضرلأا ةظفح كحراوج
 رضیو ،مھقدصب نیقداصلا اھیف الله عفنی نطاوم يف الله اھقطنتسی 524ةقیلذ
 ،ھلوسرو مكلمع الله ىریسف اولمعاف ،لاابو مھیلع مھبذك نوكیو ،مھبذكب نیبذاكلا
 .نولمعت متنك امب مكئبنیف ةداھشلاو بیغلا ملاع ىلإ نودرتسو
 نم ةلزنم ھب لزنت نأ رذحاو الله قتاف ،ایندلا يف ھطیرفت ىلع رسخ نم رساخلا
 مترفكأ ﴿: لوقی ھنأ كلذو ،ھیف ةریصبلاو ةفرعملا دعب ھل كرتلاو ،ىمعلاب دبعی
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 ىلع ىمعلا اوبحتسا مھنأب كلذ ، 624﴾نورفكت متنك امب باذعلا اوقوذف مكنامیإ دعب
 نإف ،نیدتھم اوناك امو مھتراجت تحبر امف ،حبرملاب نارسخلا اورتشاو ،ىدھلا
 ملاسلإا نإف ،لعفاف ملسم تنأو لاإ تومت لاأ ،Gاب لاإ كلذ كلمت ملو تعطتسا
 ،ھقلخ ىلع تبثتو ،ھبدأ نم ذخأت ،ھلھأ نم نوكت نأ نم ،824ةملاسو 724ملس
 فرتعی قلخلا لك ملاسلإاو ،ھنم ىفنی ھتاتاوم لاو ھیلع تابث ریغب ھلحتنی نمو
 مث ھقحب ملاسلإا فرعی نمو ،باتعلا لیلق ھل الله نكی كلذ لھجی نمو ،ھقحب ھل
 تاب ،ءاقش ھیلع كلذ نوكیو ،الله ةبتاعم -924- ھسفن ىلع ھب رارقلإا دعب فختسا
 034ھلورت† ھلك قلخلا لاو ،اباذع ھیلع تبثأ لاو ،ادعب الله نم دعبأ ادحأ ملعی لا
 يذلا يف ھل صلاخلإاو 134ةحیصنلا انم الله فرعی مل نإ متنأو ،†انم ةاداعم
 ةرذعملا نسح كسفن ىلع ھیف تفخ امل نكو الله قتاف / ،انسفنأ ىلع ھب اندھشتسا
 دریف اھیف رذعلا ھل فرعی ةرذعم نیلولأا نم دحأ ىلع دری مل الله نإف ،الله ىلإ
 .نیرخلآا ىلع
 رذتعی نمو ،ةفاخمو لجو يف ھیلإ 234ھیف ترذتعا ام ةرذعملا لضفأ نأ ملعاو
 ،ارذع ھیف ھل الله لبقی لا كلاھلا ھیف ھسفن ىلع فاخی لاو ھب ربكی رمأ ریغ يف
 نعتساو اھیف / 434ھلداخم نم 334لحاو† بونذلا نم الله ىلإ لصنتلا لضفأو
 .†534ةفاخمل اھیلع
 مظعأ لاو 734ةطیح دشأ لاو احاصنتسا الله لثم 634†عنامـی† مل دبعلا نأ ملعاو
 امھیف نمو ةرخلآاو ایندلا ھل الله نأب كلذو ،ةیزرمو ةنؤم لقأ لاو 834ةازاجم
 ائیش مھضرقتسا مث هایند هدابع ىطعأ نأ میظعلا برلا ءانغ نم غلبف ،امھیلعو
 .ھلضف نم مھاتآ امیف نوعنصی فیك رظنیلو مھرابخأ كلذب ولبیل مھاطعأ
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 نإو ،ىقتلا سیكلا لضفأ نإف ،امزاح كرمأ يف اسیك ،Gاب لاإ ةوق لاو ،نكف
 ةقاف ةقافلا لضفأ نإو ،سفنلا ىنغ ىنغلا لضفأ نإو ،روجفلا قمحلا لضفأ
 نونمؤملا .ھنظ ءوسی ھسفنب رقتفی نمو ،ھنظ نسحی ھسفنب نغتسی نمو ،سفنلا
 الله مھلضف نینمؤملا نأب لضفلا اھلك روملأا يف مھل فرعی ،فورعم رمأ ىلع
 ،روملأا مراكم نم ھسفنل ىضترا يذلا نم ھیلع مھتبثأ يذلا يف مھایإ ھتابثب
 ھیف مھل لعجو ،نینمؤملا صخ لاإ ھسفن ىلع ھب الله ىنثأ ءيش كلذ نم سیلف
 الله 044لأسأو ،ھنم تنطو امو كلذ نم تیتوأ ام رظناف ،934بیصنلا لضفأ
 144نوكی نأو ،نیملسملا نم انلبق ناك نم ھب محر امب انمحری نأ میحرلا نمحرلا
 .هدنع انل قبس ریخلو ،انب 344هدیری 244ریخل مسق امو بھو ام
  ،دعب امأ
 ،ھب ناع كل وھ نمو ،ھنم بھاومو انیلع الله لضف نم نوحلاص نوملاس انإف
 ءلاب نسحو ،كتملاس ھیف ركذت كباتك يناتأ دقو ،نونوكتو نوكی نأ بحت يذلاك
 نم انع ھب ىضری ام ھلأسنو ،كلذ ىلع الله دمحنف ،اھلك روملأا يف كیدل الله
 .باوثلاو معنلا 444مامت
 ،ھیلإ نئمطت ام ھیف 544غلبأ نأ امم ھنع ينلأست نأ بحت يذلا يف كباتك يناتأ
 امأو ،سانلا نع سانلا يوری ام لاإ ءيش كلذ نم سیل ،ھتنمو Gاب كلذ امنإف
 .ایأر صقنأ كلذ يف نحنف 644اندنع يأر نم
 / ةلزنمب امارح ةأرملاو لجرلا نیب عمجت 744ةأرما نم تركذ يذلا امأو [64]
 ملو كلذ نم تبات يھ اذإ اھحاكن لحی لھو ؟لا مأ -844-دحلا يف يھ ةدحاو
 امأو ،كلذ مھنم فرع اذإ ءاوس دودحلا يف مھف ةثلاثلا 054امأ ،944<ىنز برقت>
 .ملسم لكل ھھركأف اھحاكن
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 مث ،جوز اھل ناسارخ ضرأ نم تناك ةأرمأ نم تركذ يذلا امأو [74]
 ،ةلبق لھأ مھو ،ةلبقلا لھلأ برح ضرأ ىلإ 154ناسارخ ضرأ نم تجرخ
 ،لولأا اھجوز يفوت دقو ناسارخ ىلإ تعجر مث ،مھنید كلذ ناكو تجوزتف
 ،ملسملك ىلع مارح كلذف ؟تبات يھ اذإ اھجوزتی نأ ملسم لجرل حلصی لھو
 .ھب يلإ بتكت نأ ينبجعی لا ةلأسملا نم اذھ لثمو
 ،تویب يھف ،ةیبخلأاو طیطاسفلا يف میلستلاو نذلإا نم تركذ يذلا امأو [84]
 / .اونذأتساو اھلھأ ىلع اوملسف
 نیلوح عاضرلا ىلع ایضارت مث ،ھتأرما قلط لجر نم تركذ ام امأو [94]
 نإف :كلوقو ؟امھیف جوزتت لاأ اھیلع طرتشی نأ ھل حلصی 254لھ ،نیلماك
 نإو .حیبق اھیلع طرشلا نإف ؛كلذ متت نأ لبق دلولا تلصف مث ،تلمحو تجوزت
 جیوزتلا لبق 354عاضر نم ناك امو ،امارح بكترت مل تجوزت مث تطرش
 نإو ،موقی اوخس نإ ،ھبسحی مل دلولا دلاو ءاش نإف ،جیوزتلا دعب ناك امو ،بسح
 .ھلبق نمل نسح كلذف ،لمحت مل ام ،تعضرأ امب اسفن ةأرملا تخس
 امزع دقف ،كریغ جوزتأ لا ،ةدعلا ءاضقنا لبق قاثیملا نم تركذ ام امأو [05]
 ملو ،امھنیب قرف ةدعلا ءاضقنا دعب اھحكن نإف ،يغبنی لا حاكن كلذف ،ةدقعلا
 نبا ناكو .يلإ بحأ اھكرتل اللهوف اھجوزت نوكی لا نأو ،اھتعجارم ينبجعی
 لاف ؛ىلولأا ةدعلا وحن ةدع ریغ يف اھل تضمو ،قاثیملا اكرت نإ :لوقی سابع
 .يلإ بحأ سبللا كرتو .اھحاكنب سأب
 ئرب مث ،ىصعب وأ فیسب لاجر برض لجر نم تركذ ام امأو [15]
 هؤرب ناكو ،حرجلا ضقتناو ىغب كلذ دعب مث ،حرجلا ةید يطعأف حورجملا
 نب رمع ىضق :لوقی ناك سابع نبا نإف ،لجرلا تامف ،راوع ىلع لولأا
 ام كلذ نم 454صقن امك ةیدلا نأ نیلوح دعب كلذ يف ،ھنع الله يضر ،باطخلا
 .كلذ نم يتوأ امنإ :لوقی ،ھحرج نم ذخأ
 لاإ أرقی ملف ،ةءارق اھیف ةلاص يف يمأ لجر مھمأ موق نم تركذ ام امأو [25]
 يف باوجلا ؟ھتلاص دیعی مأ ھعم ىلص نم ةلاص تمت لھ ،اھمقی مل باتكلا مأ
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 ةنسلا ھیف فلوخ رمأ نم ناك امو ،ةنسلا فلاخ دق ھنإف ،ھتلاص دیعی ھنأ :كلذ
 .ضقن
 / ماملإا سئبف ،مھتلاص اودیعیلف ،ھتءارق طلخف ناركس مھمأ كلوق امأو [35]
 .مھب 554اومتأی لاو ،كلذ نم دحاو مھمؤی لاف ،ناركسلاو يملأا
 وھ يحأ ھبحاص لعف ام يردی لا ریثك لام ھیلع لجر نم تركذ ام امأو [45]
 ھیلع وھ لجر لام لجر يكزی نأ بحأ لا ينإف ؟ةاكز ھلام ىلع لھ ،تیم مأ
 .نید
 نع ةلأسملا نع لفغی لاو ھبحاص يتأی ىتح ھكسمیلف ؟ھب عنصی ام :كلوق امأو
 ھل ءاج نإ ھموقی مث ،ھب قدصتی نأ بجی لا ھنأ تملع دق ينإف ،ھموقو ھلھأ
 .بلاط
 لوقی ناك سابع نبا نإف ،ةدیلو ھل دلو مأ ىمر لجر نم تركذ ام امأو [55]
 .ھیلع مرحت :لوقی ،ادیدش لاوق كلذ يف
 امھدحأ اھیلع عقوف ،ةیراج يف اكرتشا نیلجر نم تركذ 654يذلا امأو [65]
 تناكو ،اھتضضتفاف اھیلع تعقو ،ءارذع يتیراج :رخلآا لاقف ،ھنم تلمحف
 /،ناز وھف اھیلع عقو يذلا امأف ،اھلمح نابتسا ىتح كلذ ىضمف ،اھبلغت اھترذع
 نم ذخأف اھتمیق ىلغأب ءارذع يھ موی ةیراجلا تفقوو ،مجر انصحم ناك نإ
 فصن ھكیرش ذخأ مث ،اھنبا موق تدلو اذإف ،اھنمث فصن اھیلع عقو يذلا لام
 .ھنمث
 
 {7}
 میحرلا نمحرلا الله مسب
 كیلإ 954 دمحأ ينإف ،كیلع 854ملاس ،الله دبع 754نبا عفان ىلإ دیز نب رباج نم
 لھجت ام ملعی يذلا میظعلا برلا ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ 064لا يذلا الله
 وأ يدبت امو ،كانیع ناتخت امو ،كبلق رمضی ام ىلع علطا يذلاو ،كسفن نم
 .دیرولا لبح نم كیلإ برقأ وھو ،كسفن يف يفخت
 
 
   اوماتی 1S 554
   ام 1S 654
   نب 1S 754
   ملاسلا 1S 854
  الله+ 1S 954
   لاإ 1S 064
 R 07 :T
 67 :1S
 
 651
 
 ءاقتا دشأ ھلو ،ةفاخم دشأ ھنم نكف ةلزنملا هذھ كنم لزن يذلا ،برلا اذھ رظناف
 ءادھشلاو نیقیدصلاو ءایبنلأا عم هراد يف ھتقفار ھتعطأ نإ ملعاو ،هریغ نم
 ،ةراجحلاو سانلا اھدوقو اران كلخدأ ھتیصع نإ كنأو .اقیفر كئلوأ نسحو
 نأ ملعاو ،لعفاف قاب ریثك نع كلغشیو ناف لایلق كلمت لاأ تعطتسا نإف .ةیلآا
 ،كتلأسم نم ةبھرلا كنم ھملعأو ،ھكلمی نمم ھبھوتساو ھلأساف ،كیلإ سیل كلذ
 يف انیطعی نأ ھیلإ بغرنو الله لأسن ،Gاب لاإ ةوق لاو ،كباھیتسا يف ةبغرلاو
  .میعنلا تانج يف ھب انلخدیو ،نیقداصلا لیبس يف ھب انزوجی ام اھلك انرومأ
 ،دعب امأ
 ،ةملاسلاو ةیفاعلا نم بحت يذلاك ھلك انرمأ يف انیلإ هدمحنو ،دومحم انبرو انإف
 يذلا فورعملاو قحلا ھیف مظعت كباتك يناتأ دقو ،ھل كلذ بجعی نمل ماع كلذو
 ھل نحنف انسفنأ يف كلذ نم لضفلاو ،كلذك وھف ھنم تمظع امف ،كنیبو اننیب
 .ھحئاصنب نوكسمتم / نودصار
 ،رورسم اھب كنأ ينربختو يتجاحب كیلإ بتكأ نأ يلع مسقت تركذ يذلا امأو
 نأ يتجاحف ،نینمؤملا ىفوأب كاطعأ يذلا يف كافوأو ،ھلضف نم الله 164كدازف
 .بحت امیف كئاقبب انیع رقی نأو ،كیفاعی
 ،طق جحت ملو تیفوت ةأرما نأ :ھنع ينلأست يذلا نم تركذ يذلا امأو [75]
 وھ نم اھنع اوجحأف ،تنسحأ دقف ،اھلام نم 264ناسنإ اھنع جحی نأ تصوأف
 .اھتبارق لھأ نم ناك نإو ،كلذ ىلإ ریقف
 سئبف ،ةمأ كلذ دعب اھیلع جوزت مث ةرح جوزت لجر نم تركذ يذلا امأو [85]
 .اھرمأ سأر ىلع ةرحلاف ؛كلذ هرك نإف ،ةملأا عزنتو عنص ام
 ،اھارستی نأ ھل أدبی مث ،364ھتمأ هدبع جوزی لجر نم تركذ ام امأو [95]
 نإ اھذختیلف / ةدعلا تضقنا اذإف ،ھقلاط نم دتعت مث هدبع نع لجرلا قلطیلف
 .ءاش
 464قلطف ،قلطی ملو ىرخأ ضرأ ىلإ ھب بھذف اھجوز عیب نإ :تلأسو [06]
 نأ ھل يغبنی لاف ھعاب يذلا هلاوم دجی مل نإف ،عیبلا لبق ھعاب يذلا هلاوم ھنع
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 موق 564دنع ھتدیلو حكنی لجر امأو.ةضیرفو دوھشب حكن ،جوز اھلو اھسمی
 .هدیس اھقلطی ىتح ھل لحت لاف نیرخآ
 ھیلع سیلف اھبحاص اھیلعو اناسنإ اھدیب تبرض ةباد نم تركذ ام امأو [16]
 . سفنلاو حرجلا غلب ام ةبادلا بحاص ىلع ةیدلا نكلو ،صاصق
 ھتأرماو لجرلا ریصی مث ،ضرأ لھأ نوبست مكنأ نم تركذ ام امأو [26] 
 امھلاوم ءاش 664اذإف ؟اعیمج ایلص اذإ اھحاكنب نوعنصی فیك :تلأسف ،مكدحلأ
 قرف نإف ،امھنیب قرف ءاش نإو ،لعفیلف لولأا حاكنلا ىلع امھحاكن رقی نأ
 ،امھتقرف نم ةدعلا نإف لولأا امھحاكن ىلع ةلاصلا رمأ يف اعمتجا دقو امھنیب
 . امھرھظ فطنتسیو ،اھیلع قلاط لاف ةلاصلا لبق ةقرفلا تناك نإو
 لخد نأ دعب اھقلطف ،ضحت مل ةیراج جوزت لجر نم تركذ يذلا امأو [36]
 ضیح ثلاث فنأتست اھنإف ؛مایأ ةرشعب اھتدع رخآ يف ناك ىتح ضحت ملف ،اھب
 .لاخ امم ءيشب دتعت لاو ،تضاح موی نم
 الله ةمحرو كیلع ملاسلاو .ھب رشبتسأو ينبجعی امم ھنإف ،كتجاحب يلإ بتكاو
 .ھتاكربو
 
 {8}
 میحرلا نمحرلا الله مسب
 ملاسلا دعب ،الله كیلإ دمحأ ينإف ،864راسی نب 764دیزی ىلإ دیز نب رباج نم
 امیف ھل ملاستسلااو ملاسلإاو ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا ،كیلع
 طعأف ،ھیلع راتخت نأ لاو الله رمأ يف / ردقت نأ كل سیل ھنإف ،تھركو تببحأ
 هریغ ھب لدبتست لاو ،امكح كیلع 964هءاضق لعجاو ،ناعذلإا كسفن نم الله
 174هولضأف 074هءاربكو ھتاداس عاطأ نم لزنم ھتعاطب لزنتو ،ھیلع فلتخیف
 ،نیقداصلا نم انلبق نمل بھو ام انل بھی نأ داوجلا باھولا الله لأسن ،لیبسلا
 .دعو امل نیفاوم انلعجیو
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 ،دعب امأ
 لاو ،اھددع 274ىصحی لا ةرھاظتم ھمعنو ،الله نم ریخب نحنو كیلإ انبتك انإف
 .ناعتسملا اللهو ،ھب اھیلع يرزنو ،ھیف انسفنأ ىلع بیعن ام لاإ 374اھركش غلبن
 ينربختو ،ھب كلاتبا امم نامع لھأ نم الله كلاو يذلا ركذت ،كباتك يناتأ دقو
 .ھیف داصتقلاا ىلع صیرح كنأ
 ام كلذ تعیض نئلو ،كریغ دحأ ھب دعسی 574لا كلذ تلعف 474نئل ،يرمعل
 / الله دنع فرشلا ھیف تنأ يذلاب غلبت نأ تعطتسا نإف ،كریغ كلذ رزو لمحی
 ذخأیف ھیف دصقیف لمع ىلع لمعی لماع نم سیل ھنإف ،نینمؤملاو ھتكئلامو
 .ھلمع فرش ردق ىلع ةرخلآا فرش نم الله هاطعأ لاإ لدعلاب
 داسف نإف ،ناطیشلا ھیف كدسفی مل نإ ،فیرش لمع ىلع تلمعتسا دقل ،يرمعلو
 فرعن نأ انقزری نأ الله لأسنف ،مھریغو ھتریشع ىلع ایغب كل ذختی نأ ناطیشلا
 .نیقداصلا فرع امیف ةناكتسلااو ،اناطعأ امیف عضاوتلا ھل
 ،فصن وأ ثلثب لاخن اھرمعی ضرلأا ھیلإ عفدت لجرلا نم تركذ ام امأو [46]
 .كلخنو كضرأ ىلع مقیلف مولعم رجأب لاجر رجأتسا نكلو ،ھنم هركی ام كلذف
 كضرأ يف لمعی ارقبو ارب لجر 674ىلع عفدت كنأ نم تركذ ام امأو [56]
 .هرجأ ھل ملعت لاجر لاإ هركی امم اضیأ كلذف ،عبرلا وأ ثلثلا ھلو اھیف عرزیو
 تمعز ،قفنت ام وحن قفنی كضرأ يف ھكرشت لجر نم تركذ يذلا امأو [66]
 سأب لاف ،ھیلع لضفتت لاو انایحأ كملاغ كنیعیو ،ھلمع نم ةفئاط كیفكی ھنأ
 ،كلذ رضی لاف رخلآا نم ىزجأ امھدحأ نانوكیف ناكیرشلا كرتشی دقو ،كلذب
 .ھلمع يف ائیش ھیلع طرتشت لاو
 ھیلع ھلعجتو ھل 774لبقتتف لاملا تیب يف ذخؤی لجر نم تركذ ام امأو [76]
 اھل 874يضقی ةلابق امأف ،ھسفن نع دقنیف لجرلا دقنی نأ ،كل ھھركأ كلذف ،افلس
 .ابر كلذف اھدقنی لاو انامز
 .الله ةمحرو كیلع ملاسلاو .ةجاح نم كل تناك امبو ،كتجاحب يلإ بتكأ
 
 
   ىصحت 1S 274
   اھركشل 1S 374
   نإ 1S 474
   ام 1S 574
   ىلإ 1S 674
   ھلبقتف 1S 774
   يضمی 1S 874
 87 :1S
 
 951
 
 
 {9}
 میحرلا نمحرلا الله مسب
 يذلا الله كیلإ دمحأ ينإف ،كیلع ملاس ،دعس نب زیزعلا دبع ىلإ دیز نب رباج نم
 ىلع 974ةطیحلاو / ،ھتعاط يف ةرزاؤملاو ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا
 مھب افوؤر احصانمو ،مھل ایلاوم لاھأ ھنید لھلأ لعج الله نإف ،ھلھأو ھنید
 ىلع مھافطصاو ،مھتروع مھل ارتاسو ،مھرمأ نم اوعیض امل اظفاح ،امیحر
 رسع امم رسیلاو ،مھرمأ نم جرخملا مھل لعجو ،ھملعب مھراتخاو ،ھقلخ
 امیف ھتعاطل نیبكار ،ھطخسل نیقتم اوناك مھنأب كلذو ،مھلكوتب قزرلاو ،مھیلع
 ،لعفاف ھیف تنأ يذلا يف الله كبحصی نأ تعطتسا نإف ،لقثلاو ةفخلا نم اودجو
 نأ كعم ھب ریبكلا ةیاغو ،ھنمأ فاخی لاو ،هریغ ىلإ شحوتسی لا ھبحاص نإف
 ،نونسحم مھ نیذلاو اوقتا نیذلا عم الله نإف ،ناسحلإاو ىقتلا كنم ھملعت
 يف ھیلإ ھجوتو ،ةبھرو ةبغرو عرضتو فاحلإ يف ھلأساو الله ىلإ بغراو
 ةلمح قحبو ،ىنسحلا ھئامسأو ،/ میركلا ھھجوب † 184يتلأسمو 084يئاعد†
 انع فرصیو ،نیفطصملاو ءایبنلأاو ،نیبرقملاو ةكئلاملاو ھلوح نمو ھشرع
 نأو ،انب هاضقو ،انل ردق امیف كایإو انیفاعی نأو ،ةرخلآاو ایندلا هراكم كنعو
 .ھیلع هاقلن يذلا اننید ھلعجی نأو ،ملاسلإاب كایإو انمصعی
 ،دعب امأ
 يذلاك كیلع قفشی نمو كلھأو ،هانیقتاو هانركش نإ الله نم ةیفاعو ریخب انإف
 .اریخ لاإ ،G دمحلاو ،مھیلع ثدحی مل ،بحت
 فاخت لا ارمأ تیِ ّلو كنأ تمعز ،كنع الله عافد نسح ھیف ركذت كباتك يناتأ دقو
 روملأا يف انیلإ ھتداعو ،اھیصحن لا ةمعنو ،ةنسح اندنع G 284†كقاكع† ھیف
 .ھلك كلذ ىلع الله دمحنف ،انم ھملعی ریخ ریغ نم بحن امك
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 نكی نإف ،ضرلأا نیقاھد ھلزنتف لمع ىلع ثعب لجر نم تركذ ام امأو [86]
 امأف ،مھرضت ةئزرم نؤزری لاأ ّيلإ كلذ بحأو ،حلصی لاف ھل ةبیھ نم كلذ
 .فراعلاب 384ذخو ةبیرلا عدف ،ءاوس ةلزنمب كلذ امنإف مھب لزن اذإ ةبادلا فلع
  .مكلبق رمأ نم ثدح امب ّيلإ بتكاو
 .الله ةمحرو كیلع ملاسلاو
 
 {01}
 میحرلا نمحرلا الله مسب
 ھلإ لا يذلا الله كیلإ دمحأ ينإف ،كیلع ملاس ،دیسأ نب كلام ىلإ دیز نب رباج نم
 اھیف روفغمو ،لمعلا ھیف لوبقم ىوقتلا نإف ،الله ىوقتب كیصوأو ،وھ لاإ
 نیحو ،مھیلإ رظنی نیح نوفرعی ،ضرلأا لھأ يف ءابرغ نیقتملا نإف ،بونذلا
 يف اھب ىرتف الله ىوقتب كیلعو .روملأا مئازع دنعو ،بقاوعلا يف مھرمأ ربدتی
 .كنطاومو اھلك كتسلاجم
 اذھ يباتك كءاج اذإف ،كل لاو كیلع فیحی نلو ،الله لبق نم ىتؤت كنأ ملعاو
 لك صقیل مث ،الله باتك / دنع كمصخو تنأ عمتجاو ،كسفن ىلع ایضاق نكف
 قرف نإو ،كلذ ىلع امودف امكرمأ عمج نإف ،الله باتك ىلع ھتصق امكنم دحاو
 نإف ،ھبحاصل امكدحأ فرتعیلو ،ایقشت لاو ،ھبحاص امكدحأ تؤیلف امكنیب
 .امكرملأ كلاھ رجاشتلاو عزانتلا
 فرعیلف †484احلطصاو† كلوقل ىضق نإف ،كلمع كلذ يف كمصخ نأ ملعاو
 مكحلاو ،داسفلا ةیاغ كلذ ناك لوقلا لمعلا ضقن نإو †584ةشاشھ† ،امكرمأ نم
 ھیلإ بلطنو الله لأسن ، ىوھب ةعزانم لاو ،ھیف 684ةریخ لا ،الله باتك امكنیب
 بلطن / امنإ نكلو -784...- نم ھب نمن ریخ لاو ةوق لاو ،اھب لدن ةلاد ریغب
 نامیلإا مكبولقو انبولق يف بتكی نأ ،اھل فلخ لا يتلا هدعاوم يف ھل قیدصتلاب
 ررس ىلع اناوخإ ،میعنلا تانج ھب انلخدی ىتح ،ءارض لاو ءارس هریغت لا اباتك
 .نیلباقتم
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  ،دعب امأ
 الله نأ كربخنو ،انیلإو انم بلط يف ھیلع ءانثلا نسح يف الله كیلإ دمحن انإف
 معن الله نأ كربخنو ،اھنم يصحن لا امو ھتمعن نم انفرع يذلا يف اندنع دومحم
 .هدنع تاریخلاو ،ھیلإ رذتعا اذإ وھ نسحملا برلا
 نم ھنأش مكبجعی نمل ماع كلذ نأ ينربختو ،كتملاس ھیف ركذت كباتك يناتأ
 يذلا نم تركذ ام ينبجعأو ،كلذ ىلع الله تدمحف ،مكتبارق لھأو مكقیدص
 نم ھب ىضری امیف مكیلعو انیلع ھتمعن مامت الله لأسنف ،كلذ نم مكیلإ الله عنص
 .كیلع ملاسلاو ،ركشلا
 لاخنو لاام اھب نومست روھم ىلع ءاسنلا نوحكنت مكنأ نم متركذ يذلا امأ [96]
 094اھومتملع 984مھارد 884[متضرف ام] امأف امولعم انمث لخن لكل نأ نومعزتو
 .كلمأ طرشلاو ،كلذب سأب لاف كلذ ىلع متیضارت مكضرأ ةنس ىلع لاخن
 رایخلا ةأرملل نإف ،مولعم رمأب اھیف اوضارتت ملو مھارد متیمس اذإ امأو [07]
 ام ریغ ىلع ربجت نأ اھل سیلو ،لاخن تءاش نإو مھارد تءاش اذإ كلذ نم
 حاكنلا دعب كلذ مھل سیلف اھنود رمأب ءایلولأا 194ىضارت نإو ،كلذ نم يھتشت
 .ةأرملل كلذ يف رملأاو ،ةضیرفلا دعب ءایلولأل رمأ لا ھنلأ ،ةضیرفلاو
 نم الله ءاش ام وأ مھرد فلأ ىلع جوزتأ :لوقی لجرلا نإ كلوق امأو [17]
 لا ،يلخنو يضرأو 294يحاض يف كلذ نإ :حاكنلا دنع لوقی مث ،مھاردلا ةیمست
 يذلا وحن لاام اھب ينطعأ :لوقت نأ لاإ ،كلذ نم اھاضر ةأرملل نإف ،نمثلا ملعی
 ىلع ةأرملا هركت لاف كلذ نم ملعی مل امف ،حاكنلا ةضیرف يف يموق نم ذخؤی
 امع زواجتت نأ ءاشت نأ لاإ اھمھارد يفوتست ىتح ھلام يف اھل يذلاو ،عیب
 .ھنم تءاش
 مل ام ،مكل طرتشی مل مث ،مھاردلا / نوفرصت فرصلا نم تركذ ام امأو [27]
 ،مكنیب ام اولصفاو ،كلذ دنع مھونیاب ،كلذ بحأ لاف ،مكل لدبی هودرف مكل دجی
 نم رصب لاو مكراصبأ ھیف دقنت مل امف ،اھوروتساف مھاردلا اورصبت مل نإف
 .مكنع قفنی لا لئاط ریغ ناك نإو ،هدر حلصی لاف ھل اھوروتست
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 يرتشملا نإف صخرب نوعاتبی رارحلأا ءارتشا نم تركذ يذلا امأو [37]
 ىلإ† ھنم لقتناو ،كبارأ امع هزنتف ،نینمؤملا ىلع مارح كلذف ،/ ءاوس عئابلاو
 .اھلھلأ ةبیرلا عدو ،†394كباصأ
 .كیلع ملاسلاو
 
 {11}
 میحرلا نمحرلا الله مسب
 يذلا الله كیلإ دمحأ ينإف ،كیلع ملاسلا ،494ناوكذ نب ملاس ىلإ دیز نب رباج نم
 نظلا نسحو ،ھیلإ ضیوفتلاو ،ھیلع لكوتلاو ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا
 ةرئاد مھیلع ءوسلا نظ ھب نوناظلاف ،ھب مھنظ ىلع سانلا نم لزان الله نإف ،ھب
 .Gاب كنظ كیدری نأ رذحاف ،ءوسلا
 میقت لاأ تعطتسا نإف ،ةفلتخم تاینو ،ىتش رومأ ىلع كلذ نم دابعلا نأ ملعاو
 سیل لقاعلا نإف ،لعفاف طخس G ھنأ فرعت رمأ ىلع لیل لاو راھن نم ةعاس
 ھنإو ،نوقساف موق كلذف ،اھوركنأ مث الله ةمعن اوفرع اموق الله ركذ دقو ،لھاجلاك
 .ھیف لھجب ھیتأت ءيشب رذعت ةلزنمب تنأ ام يرمعل
 لاو عدخی لاو ،594سانلل عدخنی لا الله نإف ،الله عداخ نم عودخملا نأ ملعاو
 الله نوكی لاف ،املع ءيش لكب طاحأ ھنأو ،ھتمظع ردق ردقی لا امل كلذو ،لخی
 الله لأسن .كعفنی يذلاب ھیلإ عزفاو ،ھتاداعم بلطت لاو ،ابیع ھلمحت لاو ،كسفنب
 ىلع ھب لضف يذلاب انیلع لضفی نأ ھلضف میظعلا ،ھتمعن ةغباسلا ،ھنم میدقلا
 ،ھتمعن انفرع ذنم ھیف 694هانطخسأ ءيش لك كلو انل رفغی نأو ،نیحلاصلا هدابع
 .كلذ لبق امو
  ،دعب امأ
 نع لأسأ نأ ّيلإ 894بیبح ،عباتتم 794قزرلاو ،الله نم ریخب G دمحلاو انإف
 ھیف ركذت كباتك يناتأ دقو .ھلك كرمأ يف كحلاصو كدشر ينبجعیو ،كتملاس
 كلذ انبجعأ دقف ،ھلك رشلا كنعو انع عفدو ،كایإو الله انافاع ،كایإ الله ةیفاع
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 تنأ 994امم ءيش نم ام ،اھلك ھمعن ىلعو كلذ ىلع الله دمحنف ،ھب انحرفو
 .كنید يف كایإ ھتیفاع نم ّيلإ بجعأ 005ھبیصم
 ةأرما نم مكلبق نمم 105سان ھیف رجاشت يذلا نم تركذ يذلا امأو [47]
 مھتت لا نمم نكت نإف ،اعیمج امھتعضرأ امھنأ ھل نیتأرما نع لاجر تربخأ
 ،مارحلاو میرحتلا ربكأ نم / كلذ ،نیتخلأا نیب عمج ھنلأ ،مھنیب قرفو تقدص
 .ةحودنم امھاوس امیف ھلو ،يقب ام امھنم ةدحاو عجاری نأ يغبنی لاو
 ،كلذب ھل ملع لا ،اھئطو هوبأ ناك ةیراج ئطو لجر نم تركذ ام امأو [57]
 .اھتعماجم ھل لحت لا ھنإف اھعبیلف
 ،اھئطوف اھل تخأ هدنعو ،اھئطو دق / ةیراج عاب لجر نم تركذ ام امأو [67]
 لاو امھنیب عمج دقو اھأطی لا نأ يلإ كلذ بجعأ نإف ،مایأ ةثلاث كلذ نیب ناكو
 سفن يف ةدعلاو ،نیمیلا تكلم 205امم كیلامم اتناك نإو ،نیتخلأا عمج حلصی
 امنإو ،تقلط اذإ ةرحلا وحنك كلذ نأ معزأ ينإف ،ھب سأب لا لجرلا ىلع اھنم
 ناك ول ام ردقك اھلزتعی نأ ھبجعأ نإف ،اھلھلأ ةبیرلا كرتأو ،ةقثلاب كلذ يف ذخآ
 .لعفیلف اھعماجی نأ تعطقنا ةدع لولأا ىلع
 امم ائیش ينع ورت لاو ،ھتوحم لاإ اباتك كدنع يل كرتت نأ ينبجعی لا ھنأ ملعاو
 .كیلإ ھب بتكأ
 .ھتاكربو الله ةمحرو كیلع ملاسلاو
 
 {21}
 میحرلا نمحرلا الله مسب
 الله كیلإ دمحأ ينإف ،405كیلع ملاس ،305ةملس نب نامعن ىلإ دیز نب رباج نم
 ىلع ھنم نكف ،هدیك نیتملاو ،تائیسلا دعب دابعلل 505لھمملا ،وھ لاإ ھلإ لا يذلا
 ،رتغملا رورغملا ،يزتخملا يزخلا نإف ،ةیصعم ھل 705دھشت لاو ،605رذح
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 تبثی مل 905لھم وأ لمع يف ائیش اھنم بكر وأ ،الله طخسأ نم ادغ 805حوضفملا
 ذخأ هذخأ الله نإف ،هوركم ناف نم عزج نم قمحلأا الله رمأ يف طرفملاو ،ھنم
 الله لأسأ .دحأ ھقاثو قثوی لاو دحأ ھباذع بذعی لا ،دیدش باذع ھباذعو ،میلأ
 ھب انمحری ام ىلإ ھنع انلوحی نأو ،ھیف هانطخسأ امم انیلع بوتی نأ كبرو انبر
 .نانجلا ھب انلخدیو
 ،دعب امأ
 يذلا ھیف ركذت كباتك يناتأ دقو ،انیلع الله لضف نم نوحلاص نوملاس انإف
 ،كایندو كنید ىلع ھفاخت امم زوجتو ،ةمحرب ھنم ككردی نأ لاإ ھب الله كلاتبا
 ،امھنم ينادلاب رضت نأ تعطتسا نإف ،رطخو فرش ىلع ھنم كنأ تفرع دقف
 .ةرخلآا میعن نم ادقف نوھأ اھمیعنو ایندلا نإف
 كھاركإ نمو ،اھبابرأ ىلع لخنلا صرخ نع ينلأست تبتك يذلا امأو [77]
 كلذ نم كنكلو ،115ھلكأ لحی لا كلذف ،ناكس اھب 015مھیضرأ ةلابق ىلع اسانأ
 لا الله نإف ،هركت امم تعطتسا ام هزنتف .كلذ نم ادب كل لاخأ لاو ،دسلأا بكارك
 .215كلذ نم ائیش كیلع يمعی
 .الله ةمحرو كیلع ملاسلاو 
 
 {31}
 میحرلا نمحرلا الله مسب
 الله كیلإ دمحأ ينإف ،415كیلع ملاس ،315ةملس نب نامعن ىلإ دیز نب رباج نم
 ةلزنم الله نم اولزن ىوقتلا لھأ 515نإف ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا
 ،ةحیصنلا يف مھافاصو ،ةدوملا يف مھفطلأ ىتح ،ھقلخ نم دحأ اھلزنی مل /
 غلبف ،مھنم بحلا / مھاطعأ ىتح لزنملا مھب يھتنی امف ،ةماركلاب مھافطصاو
 رخس 615نمم رخسو ،مھاداع نم ىداعو ،مھضغبأ نم ضغبأ نأ مھل ھبح
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 ،مھب ركم نمب ركمو ،مھعداخ نم عداخو ،مھب أزھتسا نمم 715أزھتساو ،مھنم
 .مھقحب فختسا نمب لثم ىتح نینمؤملل رصنلاب يھتنی امف
 نم ىلاوو ،مھبحأ نم بحأ نأ الله ىلع نیقتملا ةمارك نم غلبی ھنأ ملعاو
 ءلاب يف مھل ھتریخ اھلك روملأا يف مھب عنص ىتح ،مھمركأ نم مركأو ،مھلااو
 كلذ عنصی امنإو ،مھبرك برك وأ ،مسق يف ررض وأ ،قزر توق نم ھب مھلاتبا
 .مھب هدیری ریخل
 ،هدنع 815مھظح ھب صقنی ائیش ایندلا يف مظعیل نكی مل ةلزنمب الله نم نونمؤملا
 .لعفاف كلمعو كلوقب ىوقتلا قحتست نأ تعطتسا نإف
 لوطی لاف ،مھنید اوصقنی نأ نم مھیلع دشأ وھ ائیش اوصقنی مل دابعلا نأ ملعاو
 دملأا نأ ملعاو .دملأا مھیلع لاط موق لاثم دابعلا 915رذح دق الله نإف ،دملأا كب
 ام اوعیضف ةمآسلا مھتكردأ كلذ مھیلع لواطت املف اولمع اموق نأ لمعلا يف
 ،الله مھقسفف لمعلاب ةحارلاو وھللا اولدبت ىتح ،اضغب ھیف اودادزاو ،ھب اوذخأ
 يف كنم ةدایزلا يف الله فرعت نأ تعطتسا نإف ،ةئیسلا أوسأب 025مھمسوأو
 .ناصقنلا يف مھبسنی لاو ،ةدایزلا يف نینمؤملا بسنی ھنإف ،لعفاف نامیلإا
 ىلع ناسنلإا نإف ،كسفن نم فرعت امب الله نم كتلزنم فرعاف يباتك كءاج اذإف
 الله لأسنف .هاضرب كلذ نوكرادتیف الله هركی ام 125نینمؤملا رصبی ،ةریصب ھسفن
 نأ ھتآئیطخ ھب تطاحأو ،ھبونذ 325ھتقبوأ نمو ،ھلمع هادھ 225نم ءاعد هوعدنو
 نأ ھلأسنو ،ھنم اندسفتسی ءيش يف اندیعی لاو ،ھیف نحن ءيش لك نم انذقنتسی
 .نانجلا ھب انبیثی ىتح هاضر ھلعجی لامع انل قزری
 ،دعب امأ
 نأ فاخت امم ھب الله كلاتبا يذلا نم ھیف تنأ 425يذلا وكشت كباتك ينءاج دقف
 كلاھ اھیف ةلزنمب میقت نأ كنم مغلا نإو ،كایندو كنید ھب كلس دق الله نوكی
 كایند كلاھف ،كنید اھب رتشاو كایند عبف يباتك كءاج اذإف ،كترخآو كایند
 ام كنید بھذت نأ كایند وجرت ةلزنمب تنك ول اللهوف .كنیدل رطخب تسیل
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 كنید ىلع فاخت 525كنأ ھلب ،كلذب كل رذع لاو ،كنید كلھت نأ كل تیضر
 .كایندو
 ةقثلا مھنم فرعو Gاب اومصتعا اذإ الله مھنید يف نینمؤملا ةقث / نأ ملعاو
 مھ اذإ نینمؤملا يجنی نأ الله ىلع قحو ،روملأا هراكم نم مھاجن ھیلع لكوتلاو
 .هاوس ام ىلع هوراتخا
 طلس لاإ الله طخس يف سانلا ةاضرم سمتلی / ةقیلخ دابعلا نم سیل ھنأ ملعاو
 .ھیلع طلسیو ،ھب رضی ىتح ھطخس يف ھتاضرم بلطی نم مھیلع
 كل ّنیبأ نأ ينرمأتو ،ھیف تنأ يذلا نم جرخملا ىلع كلدأ نأ ّيلإ تبتك [87]
 كعسول لدعلا لھأ رمأب كلذ يف تذخأ ول يرمعلو ،ھیف تنأ يذلا يف لدعلا
 مھنم ناسنإ لك عدا مث ،كضرأ لھأ عمجاف كتجاح يف كلذ يف ناك نإف ،كلذ
 ھیف كل نوكی ارمأ كلذ نم لمحیس ناك لاإ ناسنإ مھنم سیل ھنإف قیطی ام ھلأساف
 كلذ نم لصی لا ،كل نیلمحتم اوناك ام فاعضأ نوذخأی نیقاھدلا نإف ،ةیافك
 رومأو ،مھنود طرشلا نوذخأیو ،مھسفنلأ ھنوكسمی لیلقلا لاإ لاملا تیب ىلإ
 لّمحت مھنم ناسنإ لك رظناف .ریثك ھنم لاملا تیب ىلإ لصی لاو ،مھاشغت ةریثك
 اّكص كل بتكأ نأ أشت نإ ،يطرش لاو ينود ناقھد كیلع سیل :لقف ارمأ كل
 ،كلذ بلط يف ھلمحتف مویلا كدنع نكی مل نإو ،يل تلّمحت يذلا يلإ عفدتو كلذب
 ھنم ذخؤی ھلعل لجرلا نإف ،اكص ھب كل تبتك كلذ نم ائیش ّيلإ تعفر اذإف
 عضوت ىتمو ،مكنود بھذت ،مھرد ةئام ھنم مكلام تیب ىلإ لصی لاف ةئامثلاث
 بیصتو ،ھب شیعی ام ھل ىقبی مھرد اتئام ھنم ذخؤتو ةئام ةئامثلاثلا بحاص نع
 نأ وجرأو ،ةحار ھیف مھل نوكت كضرأ لھأ ھب تذخأ نإ رمأ اذھف ،كتجاح
 دعت مل مھلاومأ بارخ ىلع ھیف تصرح ول ام فاعضأ نوكی ارمأ مھنم جرختست
 .كلذ
 نیمھرد ،سوؤرلا ىلع ةمسق ناك ھنإف ةیزجلا اوبرض اذإ نیملسملا رمأ امأف
 ضرلأا لھأ ردق ىلع كلذ مسقیف نیقاھدلا لبقتی مث ،سأر لك نم نیأزجو
 ،كلذ قوفو كلذ نودو ثلاثلاو ناتئام كلذ نم ھبونی لجرلا نوكیف ،مھتقاطو
 تلاابق نیضارلأا نولبقی اولعج ءارمأ كلذ دعب تءاجف ،نیملسملا رمأ كلذ ناكف
 ،تیأر ام ىلإ رملأا مھب يھتنی ىتح تادایزلا يف نودانتیو اھنیقاھد اھلبقتی
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 الله نأ ىرت نأ كیأر نم ننوكی لاو ،الله ىوقتب كیلعف ھب تذخأ كرمأ يأ رظناف
 .اجرخم سانلل كمضھ / لعاج
 ناك لھ رامثلاو بوبحلاو باطرلأا نم ھنع ينلأست تبتك يذلا امأو [97]
 دعب دھعلا لھأ لاومأ ىلع ناك ام يرمعل لاف ؟اجارخ اھیلع نومسقی نوملسملا
 .اورثك نإو ءيش ةضیرفلا
 يف ينرمأتست تتبتك ،كضرأ يف نیملسملا لاومأ نم تركذ يذلا امأو [08]
 لاومأ ةقدص تناك امنإ ،كل سیل كلذ نإف ،ةیزجلا يف اھتقدصب نیعتست نأ
 .ةیزج لعجت لاو ةقدصلا ثعب نم ىلإ نیملسملا
 لاإ ،كقبوی نأ فاخأ كرمأ نم كل نیزیس ناطیشلا ّنأ تفرع دقل ،كلذ عم اللهو
 انیفاعی نأو ،نتفلاو للزلا نم كّایإو انمصعی نأ الله لأسنف ،الله كمصعی نأ
 نم اءوس انب دارأ نم كنعو انع عفدی نأ ھلأسنو ،رش يذ لك ّرش نم كّایإو
 مھعامسأب ذخأی نأ ھلأسنو ،مھروحن يف الله ىلإ أردنو ،نجلاو سنلإا نیطایش
 ھئاضرب ركش يف ھتبقاع انفرعی ىتح ،ءاش امب مھانیفكیو مھحراوجو مھراصبأو
 .انع
 . كیلع ملاسلاو
 
 {41}
 میحرلا نمحرلا الله مسب
 الله كیلإ دمحأ ينإف ،كیلع 725ملاس ،625دیلخ نب فیرط ىلإ دیز نب رباج نم
 G میظعتلاو ،ھنیدل ةیاعرلا نسحو ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا
 نم ٍضرُمو ،ھفاخ نم نّمؤمو ،ھنمأ نم فیخم الله نإف ،ةفاخملاو ھنم لجولاو
 هدنع كل نأو ، كنم ھتلزنمب الله نم لزان كنأ ملعاو ،هاضرأ نم مظعمو ،ھمّظع
 دنعو ،الله نم اباوث نینمؤملا دنع نإف ،كیلع ھباوث الله ىلع كباوثف ،كدنع ھلام
 لاو ضرلأاو تاومسلا ّھیسرك عسو يذلا الله لأسأ ،نینمؤملا نم اباوث الله
 انیلع ءانثلا ھب نسحی ام كایإو انقزری نأ ، میظعلا يلعلا وھو امھظفح هدوؤی
 .باوثلاو
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  ، دعب امأ
 ءادأ ىلع نوعلا الله لأسن ،ةغباس ةرھاظتم معن الله نم يلع ، حلاص ملاس ينإف
 .ھب انیضریو انع ھب ىضری امو ، ھقح
 كلذب نحنف ،الله مسق امیف كنیبو ينیب ام مظعتو ، كتملاس ھیف ركذت كباتك يناتأ
 امل ،ھقیفوتو هدشرو ھباوص بحأ نمم تنأف ،ھبو ھیف نوحصتنمو نوفراع
 . مھدنع ةقثلاو ھلھأ يف اضرلاو ملاسلإا يف فرشلا نم تیبلا لھأ الله مكاطعأ
 نم كنأ ىلع ربلاو ریعشلا نم فلست نأ ھنع ينلأست تبتك يذلا امأو [18]
 ماعطب كبحاص ىتأ نإف ،ھطرش ام / كل امنإو هاضرت لا ھب ىتویف نلاف ضرأ
 .كلذب سأب لاف كبحاص ىلع طرشت نأ ریغ نم دوجأ
 ھلاتكت ىتح ينبجعی لا كلذ نإف ھضبقت نأ لبق ھعیب نم تركذ يذلا امأو [28]
 .ھیفوتست وأ
 نإف اطقس ھب تطقسأف اھیلع عقو كوبأ ناك ةدیلو نم تركذ يذلا امأو [83]
 ،كلذ مرحأ نأ ریغ نم اھنمث لكأت نأ ينبجعی امو ،كلذ يف ماتلا ةلزنمب طقسلا
 يف اھعیبت نأ اھتعب تنأ نإ ّبحأف ،؟ءارملأا دنع اھرمأ نم تملع دق ام لاإ
 نوسمتلی نوبئاھ مھل نحنو ،تملع دق ام ءارملأا رمأ نإف ،اھب ملعی لا ضرأ
 .للعلا انیلع
 مث كركذ ھنم لسغاف ،لوبلا دعب هارت يذلا اذھ نع ينلأست ّيلإ تبتك مث [48]
 .ينملا ریغ يدملا نإف ،ھیف كیلع لسغ لاو ّلصف ةلاصلل كروھط رھطت
 ھنم كسفن يف نعقی لاو ،ھب سأب لاف مداخلا نم لزعلا نم تركذ ام امأو [58]
 .ءيش
 .ذوعتیو اھنم ىقرتسی ،نیعلا نأش نم تركذ ام امأو [68]
 لاف اعفن مھل عیطتست لاو كعفن نوجری ماوقأ كیلإ يدھی ھنأ تركذ ام امأو [78]
 ،ةنایخ ریصت كلذ لعفت مل ام ىتمف ،كلذل كل نودھی امنإ مھنإف ،ةیدھ مھنم لبقت
 مل ھتعنص افورعم كل نودھی اموق امأف ،ةنامأ ھیلع تنأ ام ىلع تنمتئا امنإ كنإف
 .كلذب سأب لاف ائیش كتنامأ رضی
 ّيلإ بتكاو ،ھحماف باتك نم كیلإ تبتك ام ،كلو انل رفغو كب الله عتما ،رظنأ
 .ھیف بغار كاضر بحأ ينإف ،ةجاح نم كل ناك امب
 . الله ةمحرو كیلع ملاسلاو
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 {51}
 میحرلا نمحرلا الله مسب
 لاإ ھلإ لا يذلا الله كیلإ دمحأ ينإف ،كیلع 825ملاس ،كلام ىلإ دیز نب رباج نم
 ھنم مصعی لاو ،هاصع نمم ھعاطأ نم مصعی يذلا الله ىوقتب كیصوأو ، وھ
 يدھ دقف Gاب مصتعی نمو ،ریصنلا معنو ىلوملا معن ھنإف ھب مصتعاف ،ةیصاع
 لمعت امھم كنإف ، G لمعت امنإ نكو ،رذح ىلع925 †ھنـ †، میقتسم طارص ىلإ
 نم ائیش نمسقت لاف ،ينغ ھنع Gاف هریغل لمعی امو ،كنع ھعفدی نلف ریخ نم G
 ھل اللهو الله ىقلی نم ھنإف ،لمعلاو ةوعدلا ھل صلخأف ،هریغ نیبو الله نیب كلمع
 ھل اللهو الله ىقلی نمو ،الله هدمح اذإ ھنودمحیف الله لبقی نومئلا ھل سانلاو دماح
 هریصم نأ كلذو ،الله / ھملا اذإ ھنومولیف سانلا لبقی نودماح ھل سانلاو مئلا
 بستحی ناك امب دبع لك سانلا نیب ھئاضق دنع ةمایقلا موی ھل طعم اللهو ،الله ىلإ
 اھل ھنإف اھنم ھباوثو الله دنع كتنسح ركذاو ،ءاضقلا نم لدعلا كلذو ،يونیو
 135ترھاظت / فیك تملع دقو ،ھلضف نم اھیف دیزیو 035اھرفوی قدص عضوم
 رذعلا الله نم كغلبو ،ةجحلا ھیف كیلع الله ذختا رملأ تقلخ دقو الله معن كیلع
 فیك الله ملعیل ،ھنع تیھن يذلا كل نیبو ،ھب ترمأ يذلا تمھف دقو ،235رذنلاو
 ،كلجأ 335ذافنإ برتقا دقو ،كیلع الله معنأ امل كركش فیكو ،ھل قلخ امل لمعت
 اذام رظناف ،اھلك كرابخأو كبر ةدش رظنت كلذ دنعو ،ةرخلآا رمأ رضحو
 رخلآا نإف ،نعظت نأ لبق كطیرفتو كزجع كردتساو ھل تمدق اذامو تددعأ
 ادرف تقلخ كناو ،لدعلا نم هدعب امب لولأا نم ھلبق امل كلمأ وھ لمعلا نم
 كسفنل حلصأو ،ءاقلل كتدع ذخو ،كدازو كزاھج يف ذخف .ثعبت كلذكو انایرع
 كمھیلف ،تمدقو تعیض امل ةبولطم اھنإف ةرخلآا عفانم اھل بلطاو اھعجرم
 الله لأسأ .رتغت لاو ھحلصأو ھنیزف كلجأ ةدباج دمعتو فلس امك سیل امم اھرمأ
 .طخسی امم ظفحلاو ،ىضری امل قیفوتلا كلو انل
 ،دعب امأ
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 ،لعفاف كلذ تیأر نإف ،نامع لبإ نم ةقان يل يرتشت نأ كیلإ بتكلأ تبتك كنإف
 كبجعت ةبیجن يل رتشاف ،نامع بئاجن نم ةبیجن ةقان ينیتأت نأ ينبجعی ناك دقو
 ریعب† رفسل يتجاح يھو ،تربك دق خیش ينإف ،اھلد نسحو اھیشمو اھنسح
 ّيلإ بتكاو ،تنأ تئش نم عم ّيلإ اھب ثعباف اھثعب رسیت نإف †قلخلا نسح
 .الله ءاش نإ كیلإ ھب لسرأف ھب اھیرتشت يذلا اھنمثب
 رقبلاو ةادلأاو ءاملاو ضرلأا نإ ،ةثراحملا نأش يف ّيلإ تبتكو [88]
 نوطرتشی لاو ،مھلمعب اسفن كیلإ نوبیطی سان كیتأیف ،كدنع كلذ لك ،435رذبلاو
 فورعملاو ةقثلا نم كدنع ھنوجری يذلا لاإ 535مھیلع طرتشت لاو ،اطرش كیلع
 ،ھعمجو هداصحو ثرحلا يقس ىلع نوظفاحیو كل 635نوثرحیف قلخلا نسحو
 اوباطو كلذب اوضرف ،ترثكأ وأ تللقأ تئش ام مھتیطعأ ثرحلا نم اوغرف اذإف
 .لعفاف اسأب كیلع ىرأ لاف ،اسفن ھب
 نكلو ،ھعمج ّفلكت لاإ رضی لاف ،ىرق يف اقرفتم اثرح كل نأ ّيلإ تبتكو [98]
 يذلا ھیف لعفاف كتیرق يف يذلا كثرح نم ةیرق 835لك لھأ735 غرف / اذإ
 قحلا تیطعأ اذإ اعیمج ھعمجت لاإ كرضی لاو ،ضرف يذلا الله قح نم 935كنع
 .ھیف يذلا
 ىتح نیتعكر لصف ،كتلاص فیك ثرحلا ىرق يف كریسم يف ّيلإ تبتكو[09]
 يف ترس اذإو ،لماع ریغ وأ لاماع تنك كرارق اھیف يتلا ،كراد ىلإ عجرت
 ىتح ،رطفاف رسعو ةقشم كب تناك نإف ،مصف موصل ارسیم تنكو ناضمر
 .رسعلا مكب دیری لاو رسیلا / مكب دیری الله نإف ،كرارق اھیف يتلا كراد ىلإ عجرت
 لبق تججح تنك دقو ،كل نذؤی ملف جحلا يف نذلإا تدرأ كنأ ّيلإ تبتكو [19]
 فوقولاو جحلاو ةرمعلا نم كیلع يذلا تیضق دقف ،اجحو ةرمع تعمجف كلذ
 الله نإف ریخب 045عوطتت نأ لاإ ھل تنذأتسا يذلا جحلا يف ایدھ كیلع ىرأ لاف
 .میلع ركاش
 .اسأب كلذب ىرأ لاف ،منغلاب لبلإا نورتشت مكنأ ّيلإ تبتكو [29]
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 ھینب ىلإ تلسرأ تنكو ،تام نأ ھل ىضقف ھتبرض لجر يف ّيلإ تبتكو [39]
 ،ةلئاش نیعبرأ ةمیق مھتیطعأف ،اوقدصتی نأ اوبحأو اوھركف ةیدلا اوضرفی نأ
 نیھركم ریغ نیعئاط ةیدلا نم 145يقب امب كیلع اوقدصت مھنأ ملعت تنك نإف
 ةیدلا نم اوكرت ام لبقاف مھایإ كرضل لاو كتبوقعل نیفئاخ ریغ اسفن كل اوباطو
 ةمحرو كیلع ملاسلاو .كبیری لا ام ىلإ كبیری ام 345رذف ،مھتید 245مھفوأف لاإو
 .الله
 
 {61}
 میحرلا نمحرلا الله مسب
 .دیز نب رباج نم ،بلھملا نب كلملا دبعل
 نإف ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا الله كیلإ دمحأ ينإف ،كیلع 445ملاس
 645مھرثأ عابتاو ،مھادھب ءادتقلااو نینمؤملا قلاخأب 545ھبشتلاو ةیاعرلا نسح
 .رخلآا 845أربأ دق لولأا نإف 745مھمادقلا لضفأ
 ،ھناوضرل عابتلااو ،ھترسمل يرحتلا كسفن نم 945الله ،نامثع ابأ ،ملعاف
 مھلضفأ ،اھجوو ةلزنمو افرش الله دنع نینمؤملا لضفأ نإف ،ھنیدل میظعتلاو
 ،ھلضف لضف يذ لكل نینمؤملا الله يتؤیو ،ھتمرحلو ھنیدلو ھباتكلو ھل امیظعت
 يف ابیصن سانلا نم ریثك ىلع اھیف لضفلا نم ایندلا رمأ نم الله كاتآ امب غتباف
 ھب الله غلبی ایندلا يف فرشلا نإف ،باوثلاو تاجردلا يف لضفلا ھب وجرت ةرخلآا
 نمو ،†نودوسم تاداس فارش 055†الله ىضترا امو ةرخلآا لامعأ فرش
 يف لضفو نیدلا يف دصقو ،نیدلا يف فرش ریغب ایندلا يف / فرشلا يعدی
 ھیلع يعدی ام نوكیو ،راغصلاو موللا ةلزنمب لایلذ كلذب الله هریصی ،الله ةدابع
 كیلع افعضتسم اناھتسم نكت لاو ،دیدش رذح ىلع الله نم نكف ،اراع كلذ نم
 ام نیقیلا نم مكلو انل بھی نأ میظعلا میركلا شرعلا بر الله لأسنف ،كرمأ
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 ،ھیلع الله انتقمی اربك انم فرعی لا ىتح انرمأ نم ءيش لك ھیف 155رغصتن
 ھب لأمی اعضاوت ھل انقزری نأ ، لاعتملا ریبكلا الله لأسنو ،ھباذع ھب قحتسنو
 .ھل ةیشخ انفاوجأ
  ،دعب امأ
 معنأو انلابأ امیف ،ھیلع انثلا نسح رمضن ،ھل دمحلا رثكن نوحلاص / نوملاس انإف
 مكایإ ھتیفاع يف معنلا نم ھب الله نتما يذلا ناكف ،روملاا رئاس يفو مكیف انیلع
 255مكیلعو انیلع الله متاف ،ریصقتلا لاإ هركش نم غلبن لا ارمأ مكنع انل ھعافدو
 مكتیفاعو مكئاقبب اننویع 355رقأو ،ھتمارك نم ادیزم انایإو مكدازو ،ھتمعن
 ھب تبكیو اننیعأ ھب رقت ام انرمأو مكرمأ يف انایإو مكیری ىتح مكنع عافدلاو
 .انودع
 ایتف ىلإ جلثت لا مكرودص نأ معزت يذلا نم ھنع ينلأست يذلا يف كباتك يناتأ
 كلذ نم يدنع امو ،يلبق تئطو دق اراثآ عبتم ملعتم لاإ انأ ام يرمعلف ،يریغ
 .اھیف فلتخن نأ ىسع ةیاور لاإ ةللاد لاو ةقث
 نم ضعبب لزن كلذ نأ معزتو ،علخلا دعب قلاطلا نم تركذ يذلا امأف [49]
 اذإ ھنأ يغبنی كلذكو ،علخ نمل قلاط 455لا نولوقی ءاھقفلا نإف ،ھیلع نوقفشت
 اھرمأب كلمأ يھو ،رمأ اھیف ھل سیلف ،اھرمأ نم علتخا دقف ھلبقف لاملا ىطعأ
 555قلاط ناك ولو ،اھسفن بیطت نأ لاإ ةعجارم اھیف ھل لاملا لوبق دعب سیلف
 نكلو ،ءاش اذإ اھیف عجتری نأ ھل ناكل كلذب لاإ ارمأ ةأرملل يضمی لا كلذ دعب
 لا ام قلط نم ةلزنمب كلذ دعب ھقلاط امنإو ،لاملا لوبق دعب اھنم هرمأ عطقنا
 .كلمی
 655اھكردیف ثمطت نأ لبق ركبلا قلاط يف ّةدعلا نم تركذ يذلا امأو [59]
 دق اھبارتأ ناك دق ،ةأرملا ةدع وأ نینثا وأ رھشلا اھتدع ضرف ضعب يف ضیحلا
 اھتضیح اھب لوطت ىرخأو ،اھتدع ضرف دعب تضاح مث ،ضیحملا نم نسئی
 تبتك .ضیحلا لجأ نم يھو / اھتضیح نع دوعق اھب لوطی ىرخأو ،اھتدع يف
 : لوقی ناك ھنأ سابع نبا نع كربخأ ينإف ،هارأو كلذ يف ينغلب ام كل نیبأ نأ
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 ھب أربتسی لبحلل املع ضیحلا ةدع ناكف ،لبحلل 755املع ضیحلا الله لعج امنإ
 امأف .تاھبشلا ةفاخم 955ضیحملا نم نسئی 855يئلال روھشلا ةدع لعجو ،لبحلا
 فنأتست :لوقی ناكف اھتدع ضعب يف ضیحلا اھكردی ةیراجلا يف لوقی ناك ام
 لمحت دقو ،ضیح اھل ملعی ملو ةیراجلا لمحت دق ھنلأ ،ّيلإ بجعأ ضیحلا ةدع
 .ھیلإ بحأ رملأا نم ھل افص امو ،اھلمح يف ضیحت يھو ةأرملا
 065امیف ضیح :لوقی ناك ھنأ بلاط يبأ نب يلع نع سانلا يوری امع انغلبو
 ،ھیف ةھبش لا هریغ وأ لبح سانلل نیبتسی ناك ول كلذو ،روھشلا نم ىضم
 اھیلع ترج ةداع نم اھتضیح 165اھب / لوطت يتلا امأو ،ّيلإ بحأ ةقثلاو
 نإف ،اھنع كلذ عطق ضرم وأ ءاد ثدح نم ناك نإو .الله لاق امك 265 ضیحلاف
 .سأب لاو رذعلاب ىلوأ Gاف ،ھیف كش لا لبحلا ءاربتسا
 فلتخی ضیحلا لھأ نإف ،سایلإا دعب ضیحت ةأرملا نم تركذ ام امأو [69]
 نم ضرعی ام لاإ ربك ریغ نم ضیحلا عاطقنا ةأرملل ضرع امبر ،نھرمأ
 نأ يغبنی لا نمم اھنأ فرع نإف ،ضیحم ریغ نم مدلا ةأرملا تأر امبرو ،ءادلا
 روھشلا ةدعف روملأا فنأتسم يف اھیلع يرجت ةداع ریغ نم كلذ ناكو ضیحت
 سأیت لا نمم اھنأ سانلا ىأرو تأرو اضیح ناك نإو ،365†اھجیوزتب سایلإاو†
 .ریداقم كلذل لعج الله نإف ضیحلا ةدعف ضیحملا نم
 هذھ نم ءيش ىلع جوزت نإ ضیحملا رمأ نم ينتلأس يذلا يف تركذ [79]
 سیل ھنإف ،ةنسلاو قحلا ھیف فلوخ ھنأ فرع امیف عنصی فیك لأست 465تلااحلا
 دوعت نأ هركی مل نامز مھیلع ىتأ نإف ،مھنیب قرف لاإ ةدع يف تحكن ةأرما نم
 ھلھأ عماجی مل ام لاإ 565تلااحلا نم ءيش ىلع ةنسلاو قحلا ھیف فلوخ ةحكانم
 .قحلا ةعجارم مھل نوكی دقف
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 نلاف ای كل ،ھتجوز وأ ھتبارق لھأ وأ هدلو لجرلا لحن نم تركذ ام امأو [89]
 وھف 765ھب نیبی مل نإو ،ءيش نم دلولا ریغل ءيش امف ،اذكو اذك 665يلام نم
 لام نم نلافل ةنلافو ،نلافل نلاف دلو نم ءيش ءيش نم ملع امو ، ھل نماض
 دلول لحن ناك امو ،هدلاو رجح يف دلولا ناك نإو ،ھل ىضمی كلذ نإف اذكو اذك
 هدلاو ھل نابأ ام دلولا ملعی نأ ھیزنتلاو ،ثاریملا يف وھف وھ ام ملعی مل ھل نبی مل
 .كلذ ریغ سانلا لاق نإو ،هایإ ھملعأف ھلام نم
 يف لاإ تضرف اھملعن لاف ،تضرف میفو 865ةاكزلا رمأ نم تركذ ام امأو [99]
 .عاصلا سفنلأا يفو ثرحلاو ماعنلأاو ةضفلاو بھذلا
 لاإ ،ھنمث رثك نإو ةاكز ھیف ملعن لاف ،ؤلؤللاو رھوجلا نم تركذ ام امأو [001]
 .الله ھملعی ریخ نم اولعفت امو ،ةراجتلا ھب دیرأ ام
 965مكنبلغ نأ معزتو ،مكئاسن يلح يف ةاكزلا نم تركذ ام امأو [101]
 لبق نم نھرك نإو ،مكل ریخ كلذ ىلع نھوربجأف نھیلح ةاكز ىلع 075مكؤاسن
 .فورعملاب رملأا لاإ مكیلع سیلف عییضتلا
 مرحی امنإ كلذ نإف ،اھلام يكزت لا ةأرما لجرلا كسمی فیك كلوق امأو [201]
 .بیذكتلاو ةاكزلاب رفكلا لبق نم
 اوعضی مل مھنأو كلبق ءاھقف نع ھتعمس لوقت كلذ نع ينلأست تبتك امنأ تمعز
 .ةیاورلا اوءاسأو ،ھعضوم رملأا
 ،ھیف نحن يذلا تملع دق كنإف ،ةقثو رس يف ةجاح نم كل تناك امب ّيلإ بتكا
 ،ھب انكلھت رملأا كلذل ضرعت لاف ،انیلع للعلا بلطی يذلا نم فوختن امو
 .175 الله كحلصأ
 ،اننیعأ ھب رقت ام انرومأو مكرومأ يف انایإو مكیری نأ بیجملا بیرقلا الله لأسن
 .الله ةمحرو كیلع ملاسلاو ،انع عافدلا ھب مسق الله 275نوكی نأ وجرن نمو
 
 {71}
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 میحرلا نمحرلا الله مسب
 الله كیلإ دمحأ ينإف ،كیلع ملاس ،بلھملا نب كلملا دبع ىلإ دیز نب رباج نم
 ارون ھل لعجی الله قتی نم 375ھنإف ،الله ىوقتب كیصوأو ،وھ لاإ ھلإ لا يذلا
 نم ةوقلاو ،نلعجت لاف ،ارجأ ھل مظعیو ھتائیس ھنع رفكیو ،سانلا يف ھب يشمی
 نأ كلذ غتبی مل الله نإف ،كنم ھسفن نم كلذ الله ءاطعإب قحأ سانلا نم ادحأ ،الله
 عنص يذلا يف ،كنم 475ھطخسأ ام بانتجاو ھئاضر عابتاب سانلا نم ادحأ ىری
 يف اورظنت نأ مكیلع قحلا نم نإف ،ةماع تیبلا لھأ مكیلإو ،ةصاخ كیلإ الله
 صارح متنأ امب كلذ نم نوذخأتف ،ھیلع دیزملا الله نم ھب قحتست يذلا رملأا
 يف ھل الله دیزم نم ھتجاح 575تصقن دحأ الله دابع نم / سیل ھنإف ،ھبلط ىلع
 ىلع ھل ركشتف ھمعن ھل فرعت نأب الله نم كردی كلذو ،ھلجآ لاو رملأا لجاع
 ىتؤی لا اللهو ھسفن لبق نم ھیف وھ امم رییغتلا نكی كلذ نع ضرعی نمو ،اھردق
 امیف مھل ھیلع قح وھ ،كلذ نم ائیش مھملظی لاو ،ھقلخ ىلع لیمی لاو ،ھلبق نم
 يف ينعم ھب تنأ يذلا يف كسفن دقفت كینعی امو كرمأ نكیلف ،ھباذع ھب نوقحتسی
 نع مھضعب ةمایقلا موی دابعلا لغاش الله نإف ،ھیلعو ھب دارت كسفنو تقلخ يذلا
 نمو ةكئلاملا تفرع ىتح ،هوفع نم مھارأو ،ھتمظع نم مھل ىدبأ امب ضعب
 لك ىلع لبقأ امو ،نوبستحی اونوكی مل ام الله نم مھل ادب دق نأ دابعلا نم مھاوس
 ،ھسفن نع 675دحاجی وھو لاإ دحأ ام ىتح ،هاوس ام نع ھب لغتشا ام مھنم سفن
 يف جلف ھل نكی ملو ،ھیلع يضق نم كلاھلاو ،ھسفن ةاجن ةقیلخ لك يضرف
 .ھتموصخ
 نأ ابھرو ابغرو ،اعمطو افوخ ھیف هوعدنو ھلأسن يذلا يف ھیلإ بغرنو الله لأسن
 ىتح انل وھ مصخ لك ىلع انتجح ھب حلفت ام اھلك روملأا يف مكایإو انقزری
 .ناطلسو ناھرب لھأ ھیدی نیب فقوملا كلذب انریصی
 لوقی ناك سابع نبا نإف ،ءاسنلا يف حاكنلا دقع نع ينلأست يلإ تبتك [301]
 ،مھریغب زوجی لاف ءایلولأل امأف ،ایلو نكی مل اذإ حاكنلا يف نھدقعب يصوأ ام
 امو / ،لاحلا يف ءيش ىلع اھدعب عامج لاو ،ةقرف تناك كلذ ىلع عموج امو
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 ةاضقلا ضرعف ھل يلو لا ةدقع نم ناك امو ،ھلح ءایلولأا ىلإ كلذ سمی مل
 دقو ،نلعملا حاكنلا دعب مارح ھنأ معزن لاف كلذ نم لھج ام امأ .كلذ ھكلمی
 ھنأ سابع نبا معز دقو ،ةقرف ریغ نم لاجرلا ةدقع ىلإ ھیف عجری نأ ينرسی
 نوكت دقو ،يلولا عم حاكنو ةعجارم يف نیتأرماو لجر ةداھشب كلذ لثم عسی
 لھأو ،صخرلا ھیف ىرخلأاو اھیف ةصخر لا ام اھنم ةھباشتم لبس ىلع روملأا
 ىلاعتت رومأ نوكت دق ھنأ ریغ ،اھسبل نوھركیو افص ام كلذ نم نوھتشی ملعلا
 .اھیلع ھلھأ متشی لاو ،امارح نوكت نأ غلبت لاو ،هركی امیف
 نم توملا روضح دنع قلطت سمت مل ةأرملا نم / تركذ ام امأو [401]
 ةدع لثم يف يح وھو ررضلا ةلزنم بھذت ىتح ھل نیع تمعن لاو لاف ،اھجوز
 لاك اھقادص بھذی كلذ نأ سابع نبا معز دقف ةأرملا جوزت نأ لاإ اھب لخد نم
 لوق لاولو ،ررضلا بھذی ىتح اھلام ىلع صبرتلا اھیلع نأ معز ،اھثاریمو
 رملأا بجوتست نأ ررضلا فرع اذإ ،تجوزت نإو ينرسل كلذ يف سابع نبا
 .اھثاریم بھذی مل ام ھلك
 اوناكو ،لولأل فرعی رخلآا لزی مل ،ىرن يذلا انیأر نم لضفأ انلبق نم يأرو
 مھل نیعباتلاو ،ملسو ھیلع الله ىلص الله لوسر عم نیرجاھملا كلذب قحأ
 ھنأ ملعاو ،مھرثأ عابتاو مھمادقأ ءطو انیلع قحلاف ،اوملعو اودھش دقف ،ناسحإب
 .مھملعب ملعلا لھأ كسمت اذإ ملعلا يف لولأا رخلآا عزان ىتح طق موق كلھی مل
 كلذف يلع امارح لاإ كارأ ام :ھتأرملا لاق لجر نم تركذ ام امأو [501]
 .ھتین ىلع لعجی
 لاف ،ةیناز ينوكت نأ تفخ دق :ھتأرملا لاق لجر نم تركذ ام امأو [601]
 .نظلا ءوس نم اذھو ،كلذ 775غلبی
 :تلاقف ،اھیلع هركف اھجوز نم ةعلخلا تدارأ ةأرما نم تركذ ام امأو [701]
 ىرأ دقف ،ةعلخ كلذب دیری لا ھنأ تمعز ،اھل لعفف ،مھرد فلأب ةقیلطت ينعب
 ،كلذ دعب ھقلاط لطبو ،ةعلخ لیلق نم اھنم ذخأ ام راصو اھجوز تعدخ ةأرملا
 .اھسفنب كلمأ يھو
 نم ةفئاط مھوطعأ مث مھوبلسف اموق اوقل اصوصل نأ تركذ ام امأو [801]
 لاقف ،مكلاومأ نم مكیطعن اعیمج مكل اذھ :صوصللا لاقف ،هایإ مھوبلس يذلا
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 ملعن دق :ھل اولاقف .يعاتمو يلام لاملا اذھ نأ متملع دق :مھتملم دنع مھنم لجرلا
 لجرلا نم لاملاف ،انل يذلا نم اننیب اعیمج هانیطعأ نكلو ،كعاتمو كلام ھنأ
 ناك نإ هوطعأ نإو رخآ لام نم اوذخأی نأ موقل سیلو ،ھلام ھیلع دری نأ قزر
 ،كتربخأ دقف †رحللا† لھأ ةلزنمب مھنیب امیف موقلا نوكی نأ لاإ /وحنلا اذھ ىلع
 .كلذ ىلع مھیعس يف نولوقتی مھنأ ينغلب دقو
 ةمعنلا لھلأ ھیف نوكی ثاریملا نم لاح ءيجی لھ تركذ يذلا امأو [901]
 ،قدصتو ھنع قتعاف / هلاوم ثاریمب يتوأ ھنأ ينغلب دقف رمع نبا امأو ،بیصن
 مھل لعجو مھریغ نكی مل اذإ ،ةمعنلا لھأ ىرأ لا :لوقی ناكف سابع نبا اماو
 فرع نإ امأو ،ھثاریم مھل ةمعطلا ھبش ةیلاولا لعجی ھنأك ،ھب قحا لاإ ،ةیلاو
 دقو ،ةمسقلا يف ثاریملا نم مھلانی نمم اونوكی مل نإو مھل ثاریملاو محرلا لھأ
 .تملع دق ام ھیف سانلا لوقی
 علطا مث رمأ ىلع تبتاك ،لاملا اھل ةبتاكملا نم تركذ يذلا امأو [011]
 لاأ مھتربخأف اھلام نع تلئس تناك نإف ،اھلام انتمتك :اولاقف اھلام ىلع اھیلاوم
 ىضقی نأ ىسعف ءيش نع اوشتفی ملو اھوبتاك اوناك نإو ،مھلام لاملاف اھل لام
 معزیو ،قرلا يف مھبتك دلو ھل ناك نإ :لوقی ناك سابع نبا نأ لاإ ،اھلام اھل
 :لوقیو ،قرلا ىلع مھملعن مل قیقر نم ناك ام سابع نبا ىتف ةمركع كلذ عم
 ةلزنمب قیقرلا لعجی نا ھلام ھل زاج نإ ىرأ امو ،ةدحاو سفن ىلع بتاك امنإ
 يلو ،اذكو اذكو دلولا نم يل :لجر لوقی نأ سانلا ةبتاكم بحأ نإو ،لاملا
 .ةعابت ھیف ھیلع نوكی لاف ،ریخب انأو ،لام
 نم ائیش طعی ملف باتكلا كل بتكف بتاك بتاكم نم تركذ يذلا امأو [111]
 وھو هودری نأ مھل سیلف ،دھجو حصنو ریخ ھنم ملعی نأ لاإ اھبتك ةفیحص لجأ
 نأ ریغ ،ھیلع نودتشیو ،ھلبق مھل يذلاب هوثحتسی نأ مھل ءامرغلا نم میرغ
 ذخأ دؤی مل نإو ،ءامرغلا نم میرغ وھف ائیش ھتبتاكم نم ىدأ اذإ :لوقی ةمركع
 .كلذ نولعفی اولازی مل ةنیدملا لھأ نأ معزو ،ھیلع يذلا طرشلاب
 بحاص لجرل وھ ،لجرلا هاطعی ةبراضملا لام نم تركذ يذلا امأو [211]
 حربت لا :ھل لوقی نأ لاإ ،كلذ نع ىھنی سابع نبا نإف ،ھیلع طرتشی نأ لاملا
 اذكو اذك رتشت لاو ،اذكو اذك يرتشا لوقی نأ امأف ،ارحب ھب رطاخت لاو يلامب
 .لاف
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 ةكرش ملسمل لحی لاف مھضرأ يف نیقاھدلا ةكرش نم تركذ يذلا امأو [311]
 .مھیلع مرحی يذلا نم نولحتسی امل مھریغ لاو باتكلا لھأ نم كرشم
 .الله ةمحرو كیلع ملاسلاو
 
 {81}
 میحرلا نمحرلا الله مسب
 .ةرمض تنب ةریخ ىلإ دیز نب رباج نم
 ،دعب امأ
 الله نإف ،اھلضفو اھترثكو / ةمعنلا مامتب كیلع الله نتما يذلا الله ىوقتب كیصوأ
 ،كلذ نع نیلأست نأ نم دب دبلاو ،ءازج ھل نیغلبت لا ام كلذ نم كل مسق دق
 باوثلا ھب نیقحتست ام الله طعاو ،ھمعن يف ھل ركشلا نم الله قفاوی يذلا يرظناف
 نم مھاطعأ يذلا نأك اباوث نیركاشلا باثأ الله نإف ، نیركاشلا ھب باثأ يذلا
 ةرخلآا میعن يف اھلك ایندلا میعن نأ ریغ ،اریغص اھیف ریمعتلاو ایندلا يف میعنلا
 .ضرلأا فوج يف ةبحلاك †ریمعتو†
 يف يذلا يف كمھو كثیدحو كداھتجاو كدجو كدھجو كبلطو كصرح نكیلف
 كبغرو ،ھشطب كرذنأو ،هران كفوخو كرذح دق الله نإف ،هرمأ كنیعی نأ قحلا
 ،هراد ھب نینكست امو ةماركلا نم هدنع ام نیلانت يذلاب كربخأو ،ھتنج يف
 لاكف ،ھئادعأ نم بذع نم ھب بذعی يذلاب كربخأو ھیلع هءایلوأ ھب هزواجتو
 الله ملعیلف .كلذ ةفرعمب تررقأ يذلا يف ةجحلا كیلع ھب الله ذختا دق نیرملأا
 .Gاب لاإ ةوق لاو ، دجلاو قدصلا كنم
 انلبق ناك نم ھب حلصأ امل كایإو انحلصی نأ كھلإو انھلإو كبرو انبر الله لأسن
 انلعجیو ،انع ھب ىضری ام انیلع معنأ يذلا يف كلو انل بھی نأو ،نینمؤملا نم
 .نیركاش ھب
 ھبصت مث ھتماعو مویلا ةأرملا محر يف نقتحی ءاملا نم تركذ يذلا امأو [411]
 لسغتو ءاملاب ةأرملا حضنت نأ لاإ ، ھنم لسغ اھیلع سیلو سأب لاف ؟لسغلا دعب
 .ھنم اھباصأ ام
 امف ؟اھتقرخ نم اھدی لسغت ملو اھبوث سمت ةأرما نم تركذ يذلا امأو [511]
 نم ریثكب رذعت نأ ىسعف دبلا نأ عم ،لعفتلف اھبایث يقوت نأ ةأرملا تعاطتسا
 .روملأا كلت
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 نع ينیلأست اھیف لزنی لاف اھلاوم اھیتأی ةدیلولا نع تركذ يذلا امأو [611]
 .بجاو لسغلا نإف ، لستغتلف ؟لسغلا
 لسغی ام بوثلا بیصی نأ لاإ ،لاف بایثلا حضن نم تركذ يذلاو [711]
 نإ ھحضنت بوثلا نم باصأ ام ىلع ردقت مل نإف ،بایثلا نم باصأ ام لسغیلف
 .تءاش
 ىرخلأاو لحی لاف تیب يف ھتدیلو عماجی لجرلا نم تركذ يذلا امأو [811]
 .سانلا ىری ام حبقأ اذھف ،ھیلإ رظنت
 وأ ةنس كلذل ىضمف ھتدیلو عماجی لا / فلح لجر نم تركذ يذلا امأو [911]
 ھنإف ،عماجیلو رفكیلف عماجی نأ ھل دب مث هدئلاو نم ائیش عماجی مل كلذ وحن
 ،ةرھاصملا رمأ يف لاإ ةرحلا ةلزنمب نیمیلا يف ةدیلولا لعجت لاو ،كلذ ينبجعی
 .ةرحلا ةلزنمب كلذ يف اھنأ معز دقف
 رھشلا ىضم مث ،ارھش ھتأرما عماجی لا فلح لجر نم تركذ ام امأو [021]
 نإفرھشأ كلذل ىضم مث ارھش فلح نإ امأو ،بحتسا كلذ يأف عماجیلو معطیلف
 لجرلا ملعی نأ ينبجعیف انأ امأو ،رھشلا موی تعطقنا نیمیلا نأ نومعزی اسان
 لا نوكی نأ لاإ ،عماجیو كنم لوم ریغ انأو / رھشلا ىضم دق لوقیف كلذ ھتأرما
 ھیلع لعجی نأ ينبجعی ھنإف ریخب ھنیمی يف عجاری ملو ىضم نإف ،كلذ عیطتسی
 ةلزنمب كلذ ریغو ارھش نأ معزی ةمركع نأ ریغ ، †نیبی مل نإف† ةظلغم نیمی
 .ةدحاو
 .الله ةمحرو كیلع ملاسلاو
 .الله ھمحر دیز نب رباج ءاثعشلا يبأ تاباوج نم 875G دمحلاو دجو ام مت
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Conclusion 
This study attempts to clarify the significance of the letters of 
Ǧābir ibn Zayd and his influence on the development of the Ibāḍī 
school of jurisprudence. The author of these historical letters is Ǧābir 
ibn Zayd, an imām who was born in Oman and then lived in Baṣra in 
the 1st/7th century. The impact and normative authority of Ǧābir is 
documented by the sheer amount of jurisprudence publications over 
the centuries that refer to or quote his writings. 
The 120 fatwas contained in Ǧābir’s letters are related mainly to 
personal affairs, explaining to people their rights and duties under 
Sharia jurisprudence. A modern classification of the fatwas places 
them into six groups in accordance to their content: Acts of worship 
(39), family law (39), transactions (31), good manners (6), criminal 
law (3), and inheritance (2).  
An absolute majority of the fatwas (approx. 65%) is related to 
‘Family Law’ and ‘Acts of Worship’, the latter covering prayers, az-
zakāt, and al-ḥaǧǧ, while the subjects related to family law include 
marriage, divorce, nurturing, and al-ḫulʿ. A minority of the fatwas 
(approx. 26%) covers transactions of commercial and financial 
natures. A percentage of less than 10% of the fatwas covers good 
manners, criminal acts, and inheritance.  
Ǧābir’s fatwas do not directly cover any matter related to the 
Islamic creed al-ʿaqīda, and no direct traces of historical incidents or 
political issues can be found. The fatwas refrain from any Qurʾān 
interpretation. Finally, none of the fatwas cover matters related to al-
ǧihād. 
All of the letters are structured according to the prevailing 
standards of correspondence in Ǧābir’s era. They cohere not only with 
regard to their general outlining but also in terms of the terminology 
used. The style remains the same in all of the letters, affirming a 
consistent authorship.  
Political questions were important to Ǧābir ibn Zayd, and in his 
later life he was politically involved very much in person. Other 
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available texts shed light on his political engagement, as well as the 
reactions of the political authorities. 
In the letters of Ǧābir ibn Zayd there are few direct quotations 
from the Qurʾān. Qurʾān-related terms are found nine times 
throughout the letters, and there is only one direct quotation from the 
Qurʾān in which Ǧābir cites two verses. The influence of the Qurʾān 
in the literary style of Ǧābir is obvious. There are verses, in part or in 
full, and there is also much Quranic diction in his writing. Ibn Zayd 
does not attribute his statements explicitly to the Qurʾān, even when 
giving answers to questions of jurisprudence. 
Regarding the sunna, it is a matter of record that Ǧābir ibn Zayd 
was zealous in the pursuit of the Prophet’s pronouncements, even 
though Ǧābir doesn’t demonstrate his wide knowledge of Hadith in 
his letters. 
This work involved a search of historic manuscripts containing 
the letters of Ǧābir ibn Zayd. For the first time, three different 
manuscripts have been carefully examined and compared, and the 
texts of the letters attentively edited, which should assist future studies 
in examining these historical texts. 
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No. Book Title aḥadīṯ 
1 Ṣaḥīḥ al-Buḫārī [ صحیح البخاري ] 13 
2 Ṣaḥīḥ Muslim [ صحیح مسلم ] 8 
3 Sunan ʾAbī Dāwūd [ سنن أبي داود ] 8 
4 Sunan an-Nasāʾī (al-ṣuġrā wa-l-kubrā [ سنن النسائي )الصغرى 
والكبرى )] 
16 
5 Musnad Aḥmad ibn Ḥanbal [ مسند أحمد بن حنبل ] 31 
6 Sunan ad-Dārimī [ سنن الدارمي ] 7 
7 Sunan at-Tirmiḏī [ سنن الترمذي ] 5 
8 Sunan Ibn Māǧa [ سنن ابن ماجة ] 8 
9 Mustadrak al-Ḥākim [ مستدرك الحاكم ] 12 
10 Musnad aš -Šāfiʿī [ مسند الشافعي ] 1 
11 al-Bayhaqī’s Sunan al-kubrā [ السنن الكبرى للبیھقي ] 20 
12 Muʿǧam aṭ-Ṭabarānī (aṣ-ṣaġīr wa-l-awsaṭ wa-l-kabīr) [ معجم 
الطبراني )الصغیر والأوسط والكبیر( ] 
40 
13 Sunan ad-Dārquṭnī [ سنن الدارقطني ] 11 
14 aṭ-Ṭaḥāwī [ الطحاوي ] 8 
15 Ṣaḥīḥ Ibn Ḥibān [ صحیح ابن ِحبان ] 9 
16 Ṣaḥīḥ ibn Ḫuzayma [ صحیح ابن خزیمة ] 2 
17 Musnad ʾAbī Dāwūd aṭ-Ṭayālisī [ مسند أبي داود الطیالسي ] 5 
18 Musnad ʾAbī Yaʿlā [ مسند أبي یعلى ] 5 
19 Musnad Isḥāq ibn Rāhawayh [ مسند إسحاق بن راھویھ ] 2 
20 Musnad Ibn al-Ǧaʿd [ مسند بن الجعد ] 8 
21 Musnad al-Ḥumaydī [ مسند الُحمیدي ] 4 
22 Muntaqā Ibn al-Ǧārūd [ منتقى ابن الجارود ] 3 
23 Muṣannaf ʿAbd ar-Razzāq [ مصنف عبد الرزاق ] 4 
Table 1:  Transmission of Ǧābir’s statements in 23 different Hadith books  
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Topic Letter No.  
Calling to piety All الوصیة بالتقوى 
Thanking Allāh All حمد الله 
Fruits of piety 3 ثمرات التقوى 
The pious 2 and 3 أھل التقوى )المتقون( 
The self-indulgent 3 أھل الخسارة ) الحیرة( 
Slaves of worldly life 1 أھل الدنیا 
Honesty and trustworthiness 1 حفظ الأمانة 
Not being deceived by false desires 2 عدم الانخداع بالأماني 
Seeking forgiveness from Allāh 2 الدعاء بالمغفرة 
Effects of piety on individuals and 
societies  
2 and 3 آثار التقوى على الفرد والمجتمع 
Seeking refuge in Allāh 3 اللجوء إلى الله في كل الأحوال 
Expecting to be granted success and 
forgiveness from Allāh  
4 and 11 حسن الظن باG 
Reliance on Allāh 4 and 11 التوكل على الله 
Hypocrisy 4 النفاق 
Adherence to Allāh’s teachings 
provided for in Qurʾān  
4 الالتزام بما ورد في كتاب الله 
Modesty 4 التواضع G والعباد 
Patience 2 and 5 الصبر 
Being happy with one’s fate  5 الرضا بالقضاء والقدر 
Thanking Allāh for His Graces 5 شكر الله على نعمھ 
Submission to Allāh 8 الاستسلام G 
Avoidance of religiously suspicious 
matters 
10 البعد عن الشبھة 
 
Table 2:  Piety and Traces of Ascetisism in Ǧābir’s letters   
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Jurisprudence Matter Number Percentage 
Jurisprudence of acts of worship 39 32.5% 
Jurisprudence of family law 39 32.5% 
Jurisprudence of transactions  31 26% 
Jurisprudence of criminal law 3 2% 
Jurisprudence of inheritance  2 2% 
Jurisprudence of diverse matters  7 5% 
Total 120 
 
 
 
 
 
 
Acts of Worship No. of Matters Percentage 
Matters related to purification 18 49% 
Matters related to prayers 10 26% 
Matters related to fasting 1 3% 
Matters related to alms giving 7 18% 
Matters related to pilgrimage  3 8% 
Overall Total 39 
   
Table 3: Distribution of Jurisprudence Matters 
Table 4: Matters Related to Acts of Worship  
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Fatwa Number 
A man sleeps with two women without performing al-ġusl (purification) 
in between  21 
A man sleeps with his wife before she finishes her post-menstrual al-
ġusl 22 
A person who sleeps after sexual intercourse without performing al-ġusl 
while planning to have another sexual intercourse 24 
How to perform al-ġusl 25 
After performing al-ġusl, do I need to perform ablution to pray? 26 
How much water does one need to perform al-ġusl? 27 
After having sexual intercourse, can I touch my clothes before 
performing al-ġusl? 28 
May I resort to tayammum (dry ablution) so as not to miss the prayer?  35 
If I do not have enough water, may I resort to tayammum (dry ablution)? 38 
After tayammum (dry ablution) if I have enough time, shall I pray or 
wait [for water]? 39 
If after performing tayammum (dry ablution) I find water, shall I repeat 
my prayer? 40 
What should I do if I do not have enough water to perform al-ġusl 41 
Touching genitals during prayers 42 
After urinating, a substance comes out of my penis. What should I do? 84 
Hours after performing al-ġusl, a fluid which that was trapped in a 
woman’s womb came out. What should she do? 114 
[After having sex,] and after using a piece of cloth to clean herself, a 
woman touched her clothes without washing her hands first. 115 
After ʿazl (coitus interruptus), does the female slave need to perform al-
ġusl? 116 
Splashing water on clothes stained with liquids that come out during 
sexual intercourse. 117 
   
Table 5: Matters Related to Purification 
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Fatwas Content  No. 
May a male slave pray if he has not been circumcised? 9 
The best time for voluntary Night Prayer 29 
A man joined a congregational prayer late. Before he arrived the 
Imām had finished one unit. 30 
Friday Prayer 31 
Reward of praying the Friday Prayer 32 
Reciting Qurʾān in the Evening, the Night and the Morning Prayers 43 
Missing ar-rukūʿ (kneeling) in a congregational prayer 44 
May a man who poorly recites Qurʾān become a prayer leader? 52 
May a drunken or religiously illiterate man become a prayer leader? 53 
Performing qaṣr aṣ-ṣalāh (prayer shortening) during travel and the 
duration thereof 90/A 
Total 10 
 
 
  
Table 6: Matters Related to Prayers 
 
188 
 
Table 7: Matters Related to Almsgiving 
 
 
Fatwa Content No.  
 az-zakāt for money that has been lent resp. borrowed 54 
Estimating the amount of dates borne by palm trees upon which az-
zakāt is due (ḫars)  77 
Conversion of charity into ǧizya 80 
Collection of crops from scattered farms for the purpose of calculating 
az-zakāt 89 
Items that are subject to az-zakāt 99 
Are pearls and jewels subject to az-zakāt? 100 
Are female adornments subject to az-zakāt? 101 
Total 7 
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Table 8: Matters Related to Pilgrimage 
 
Fatwa Content No. 
Joining al-ʿumra with al-ḥaǧǧ so as to perform al-ḥaǧǧ tamattuʿ 37 
A woman who never performed al-ḥaǧǧ died after she made a 
testament to the effect that a person should perform al-ḥaǧǧ on her 
behalf using her money. 
57 
A man intended to perform al-ḥaǧǧ but was denied the permit to go 
to Makka. Does he need to perform the rite of al-hadī (animal 
sacrifice)? 
91 
Total 3 
 
 
Table 9: Distribution of Matters Related to Family Law 
Jurisprudence Topic No. of Matters Percentage 
Matters related to marriage 27 69.2% 
Matters related to divorce 4 10.3% 
Matters related to abstinence 2 5% 
Matters related to temporary 
abstinence 
2 5% 
Matters related to lineage 2 5% 
Matters related to compensated 
divorce 
1 2.5% 
Matters related to fostering 1 2.5% 
Total 39 
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Table 10: Matters Related to Marriage 
 
Fatwa No. Fatwa Content 
11 A man was deceived when he bought a female slave. Later, he slept with her. Now he does not want to retain her. 
13 A man jokingly told his wife that he once committed adultery. 
14 Is it lawful to marry a person who has been accused of committing adultery? 
16 A man married his mother’s fellow wife.  
17 Can a man marry a woman who saw or touched the penis of another man? 
23 How to perform sex (in a lawful way)  
36 
Can a man and a woman who committed adultery with each other 
when they were non-Muslims get married after they have embraced 
Islam? 
46 Marital relations to a former prostitute 
47 A married woman travelled to another country, and there she married another man. 
55 A man accused his female slave of adultery. Does that accusation render her ḥarām for him? 
56 Two men jointly bought a female slave. One of them slept with her. 
58 A man got married to a free woman, then got married to a female slave. 
59 A man married his female slave woman to his male slave. Now the master wants to take her as a concubine. 
62 Captive couples 
69 Dowry in the form of money and palm trees 
70 A bride with no defined dowry: What options does she have? 
71 A person defined the amount of a dowry. Later, he changed his mind and offered an equivalent number of palm trees or the likes. 
74 A woman told a man that she breastfed both of his two wives. 
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75 A man slept with a female slave with whom his father had slept. 
76 A man slept with two slave sisters. 
85 Practising ʿazl (coitus interruptus) with a female slave 
97 Marriage before al-ʿidda expires 
102 A man retains his wife although she does not pay az-zakāt for her adornments. 
103 Marriage in the presence/absence of the brideʾs guardian 
105 A man who vowed not to sleep with his wife 
106 A man said to his wife, “I fear that you may have committed adultery.” 
118 Having sex with two female slaves at the same time 
 
 
Table 11: Matters Related to Divorce 
 
Fatwa No.  Fatwa Content 
60 May a master divorce a female slave married to his male slave who has become missing? 
94 Divorce after al-ḫulʿ 
95 al-ʿidda of a virgin who is too young to menstruate 
104 Divorce made by a dying person 
 
Table 12: Matters Related to Abstinence 
Fatwa No. Fatwa Content 
119 A man took on oath not to have sex with his slave woman, and more than a year has elapsed. 
120 A man took on oath not to have sex with his wife for a month. 
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Table 13: Matters Related to the Waiting Period 
Fatwa No. Fatwa Content 
50 Marriage promises made before al-ʿidda expiration 
63 Girls’ al-ʿidda 
 
 
Table 14: Distribution of Topics Related to Jurisprudence of Transactions 
Jurisprudence Topic Number Percentage 
Sales matters 20 69.2% 
Tenancy matters 1 10.3% 
ḫarāǧ matters 2 5% 
mukātaba matters 2 5% 
muzāraʿa matters 7 5% 
Muḍāraba matters 1 2.5% 
Debts matters 1 2.5% 
Total 34 
 
 
Table 15: Matters Related to Sales 
 
Fatwa No. Sales Matters 
4 A man sold his palm tree. Later, he claimed that the land underneath is not included in the deal. 
5 An unauthorized agent conducts a sale. Later, the owner appears.  
7 Purchase of an Omani slave woman 
8 A master (un)lawfully sells his male slave’s property. 
15 Sale of an item for a similar one 
20 Sale of ewes on credit  
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33 A man lent another man some cloaks and took two garments as a guarantee. 
34 Sale of grains on credit for a different type 
45 A man lent another man some wheat. When the payment was due he got some food for the remainder of the debt. 
64 Hiring a man to cultivate a land with palm trees in consideration of a third or a half of the resulting proceeds 
65 Hiring a man to cultivate a land in consideration of an amount of wheat or cows 
66 muzāraʿa 
67 A man was given money from the State’s Treasury. Later, the treasurer turned that into a loan. 
72 Dirham exchange 
73 Sale of free people 
81 Paying off a borrowed item with one of a superior quality 
82 A sale that precedes taking possession 
83 Sale of female slaves 
92 Sale of camels for sheep 
113 Having a Christian or Jew as a partner in land ownership 
20 Total matters: 
 
 
 
Table 16: Matters Related to Tenancy 
 
Fatwa 
No. Fatwa Content 
1 A hired worker fled so the landlord hired a substitute.  
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Table 17: Matters Related to Crop Sharing 
 
Fatwa Title  No. 
Muzāraʿa and Wages 2 
Wage of a person who practises muzāraʿa 3 
Hiring a man to cultivate a land with palm trees in consideration of a 
third or a half of the resulting proceeds without specifying the wage  
64 
Hiring a man to cultivate a land with palm trees in consideration of a 
third or a half of the resulting proceeds without specifying the wage 
65 
Muzāraʿa 66 
Muzāraʿa with no wage clause 88 
Muzāraʿa with Christians or Jews 113 
 
 
 
 
Table 18: Matters Related to Taxation 
 
Fatwa No. Fatwa Content 
78 A piece of advice given to a governor regarding ḫarāǧ and financial corruption 
79 No additional ḫarāǧ may be collected 
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Table 19: Matters Related to the Release from Slavery 
Fatwa No. Fatwa Content 
110 
A female slave woman entered into a mukātaba agreement 
claiming that she had no money. Later, it was discovered that she 
did not tell the truth. 
111 A male slave entered into a mukātaba agreement. 
 
Table 20: Matters Related to Gifts 
Fatwa Content Fatwa No. 
A civil worker is well treated by merchants out of fear of his 
authority. 
68 
Acceptance of a present that yields a benefit 87 
A man gives a member of his family something 
(defined/undefined) as a gift. 
98 
 
Table 21: Matters Related to Ethical Behaviour 
Fatwa No. Fatwa 
6 Masturbation 
10 Female circumcision 
48 Greeting and pre-entrance permission request in terms of tents  
86 Seeking God’s protection from the evil eye 
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Table 22: Matters Related to Blood Money 
Fatwa No. Fatwa Title 
51 Diya in case of accidental homicide  
61 An animal hurts a person while its owner was riding it.  
93 Diya in case of accidental homicide; seeking forgiveness from the victim’s family 
 
 
Table 23: Jurisprudence of Inheritance 
Fatwa No. Fatwa Title 
18 If a slave mother is freed before the legacy of her son is distributed, is she entitled to be his heir?  
109 Are freed slaves eligible to be heirs? 
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Fatwas Numbered and Translated 
1. 
Q: A man agreed to work on a waterway for one hundred dirhams or 
more. He completed part of the work, but he was unable to complete 
the other part. Then he fled when he feared that he would be unable to 
continue. The owner of the waterway hired other workers. There was 
a gap between their pay and that of the initial man. When the work 
was done, the first worker came back and said: “I just went to my 
family to seek help, and you gave my job to others, without waiting 
for me!”  
A: The first worker is entitled to an amount that equals the work 
he has already done so far. The owner is not allowed to treat the other 
workers unjustly. 
أما الذي ذكرت تسألني عنھ من رجل تقبل بنھر یكریھ بمائة درھم أو زیادة، واكترى طائفة 
وعجز عن طائفة، ثم فر حین خاف أن یعجز علیھ، واستأجر صاحب النھر قوما یفرقون 
الذي شارك الأول بدراھم ضخمة، حتى إذا بلغ الأول الفراغ من النھر، قدم فقال :إنما 
انطلقت إلى أھلي ألتمس أوانا فسبقتموني بأمركم؛ فإن لھ بقدر ما عمل، ولا یصلح ظلمھم. 
 
2. 
Q: A man hired a worker for fifty ǧarībs. The owner said to the 
worker, “I hire you to cultivate garlic, wheat or any other crop. In 
consideration I will pay you in-kind: fifty ǧarībs or any other 
amount.” Then the owner swore that the harvest was ruined.  
A: The worker’s remuneration shall be paid. If the owner made 
the remuneration conditional on the amount of the yield, then he must 
pay the remuneration, even if the crops upon which the pay was 
conditional do not emerge.  
وأما الذي ذكرت من رجل استأجر رجلا بخمسین جریبا، فقال صاحب النخل :إني أستأجرك 
بفوم أو بر أو ما سوى ذلك من الثمر، على أن أعطیك ثمرة أرضي خمسین جریبا، أو ما 
سوى ذلك من العدد، وزعمت أنھ قطع أن الثمرة ھلكت؛ فإن ذلك لا یذھب أجره، وإن اشترط 
كم ثمرھا یعطى أجره، وإن لم تخرج الثمرة التي شرط لھ منھا. 
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3. 
Q: A man hired a worker to cultivate his land and look after his palm 
trees in consideration of the yields of ten or twenty or any other 
number of palm trees, specifying which palm trees the yields of which 
will constitute the remuneration.  
A: I dislike this transaction. The exact quantity of yields to be 
paid as remuneration needs to be specified beforehand. 
وأما الذي ذكرت من رجل استأجر رجلا أن یقوم على أرضھ ونخلھ بثمرة عشر نخلات، أو 
عشرین نخلة أو ما شاء الله من عددھن، وتزعم أنھ أعلم لھ النخلات التي استأجره علیھن؛ 
فإن ذلك مما لا یعجبني إلا بشرط مكیلة معلومة وعدت. 
 
4. 
Q: A man bought a palm tree, and the seller accepted the deal. Then 
the seller argued that he sold the buyer only the palm tree itself and 
not the land underneath where it is cultivated.  
A: The seller is a liar. Palm trees cannot survive without the 
land underneath. The buyer now owns the palm tree and the piece of 
land where the roots of that palm tree exist. 
وأما الذي ذكرت من رجل اشترى من رجل نخلة فاستوجبھا، ثم زعمت أن الذي باع النخل 
قال :إنما بعتك النخل ولم أبعك الأرض، فكذب لیس لھ ذلك، إن النخل لا یصلح إلا بالأرض، 
فلھ ما جرى فیھ عروق النخل. 
 
5. 
Q: A man bought a piece of land from another man believing that the 
seller is its sole owner. The real owner came and said: “This is my 
own land. I have not sold it and or given it away.”  
A: Adjudicating a similar case, Hāšim ruled as follows: “The 
price of the plot shall be estimated. Any increase on its original value 
should be confiscated from its first seller. However, the real owner 
shall pay the buyer all the costs he incurred and the work he has done 
there.” Ǧābir commented, “I highly recommend Hāšim’s ruling.” 
وأما الذي ذكرت من رجل اشترى من رجل أرضا لا یرى إلا أنھا لھ، فجاء رب الأرض 
فقال :أرضي لم أبعھا ولم أھبھا، فأخبرك أن ھاشما قضى في مثل ذلك :أن تقوم الأرض، فما 
 
 991
 
 بر ىلع ،اھارتشا يذلل ىضقو ،اھعاب يذلا لولأا اھعئاب نم ذخأ لولأا اھنمث ىلع تداز
 .ىضق ام معن لاإ هارأ لاو. اھیف لمع ام ةلامع رجأو ،اھیف قفنأ ام ،ضرلأا
 .6
  .noitalucaje litnu sinep sih detalumits nam A :Q
 fo elpmaxe na siht meed ot desu sābbAʿ nbi hālladbAʿ :A
 .fleseno htiw xes gnivah
 .ھسفن كئان كلذ: لوقی ناك سابع نبا نإف ،قرھی ىتح هركذ كرحی لجر نم تركذ ام امأو
 
 .7
 ?sevals sa namow inamO tuoba tahW :Q
 lauxes rof nemow hcus yub ot dewolla ton era nem milsuM :A
 .sesoprup
 نھنم يرتشی نأ ملسمل لحی لاف ؟نھذاختا حلصی لھ نامع يبس دئلاو نم تركذ ام امأو
 .هأطی ائیش
 
 .8
 tuohtiw ytreporp sih htiw snoitcasnart etucexe evals elam a naC :Q
 ?retsam sih morf tnesnoc
 tnesnoc tuohtiw siht ekil snoitcasnart ot eerga dluohs eno oN :A
 .detlusnoc eb tsum retsam ehT .retsam eht fo
 رمأ يف عاب امف ،مدخ ىلع ھل ردق نإ ،ھمدخ عیبیف ھیلو لامب ذخؤی لجر نم تركذ ام امأو
 نأ قحأ ،لجرلا لام نمو ضعب ىلع/ ھضعب ھلام عاب نإو ،سأب لاف ھلام نع ھب ذخؤی قح
 ھبصغی لاام يرتشی نأ ملسم/ لجرل حلصی لا ھلام نإف ملظب ذخؤی نأ امأو ،ھیلع ام ذخؤی
 عم ،ھب سأب لا اذھف ،ملعأ متنأف† يننوذخأی†  يذلا لام اذھ لوقی نأ ءاش نإ ھیلولو ،ھبحاص
 .ائیش ھنم دحأ يرتشی لا نأ ينبجعی ھنأ
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9. 
Q: Is it lawful for a male slave to pray even when he has not been 
circumcised? 
A: Ḫitān [= circumcision] of Muslims is confirmed sunna 
(sunna wāǧiba), and should not be neglected. It is un-recommendable 
to leave any male slave uncircumcised. No male slave may perform 
prayer until he is circumcised. 
فأما الذي كتبت تسألني عنھ من المملوك ھل یصلي ولم یختتن؟ فإن الختان من المسلمین سنة 
واجبة، لا ینبغي تركھا، ونكره أن تتركوا لكم مملوكا غیر مختون، ولا یصلي حتى یختتن. 
 
10. 
Q: What about female circumcision in terms of slave women? 
A: Unlike men, women are recommended to become 
circumcised, but it is not obligatory. However, the removal of pubic 
hair and the maintaining of purity are obligatory for women. 
وأما الذي ذكرت من شأن الولیدة، فإن النساء إنما كان خفاضھن تكرما، ولسن في ذلك مثل 
الرجال، إنما علیھن حلق العانة، والطھر. 
11. 
Q: A man bought a female slave but the seller deceived him into 
believing the woman was sane and it is later determined that she was 
mad or had otherwise mental disorders and her new owner had had 
sex with her prior to discovering the deception, what is the solution?  
A: The best solution in my view is that they [i.e., the seller and 
the buyer] enter a compromise between them as the buyer has already 
slept with her. If no compromise is reached then the slave womanʾs 
price shall be estimated in the light of her illness and shall be retained 
by the buyer for such new price. However, if the buyer returns the 
slave woman to the seller and redeems the entire price, though he slept 
with her, that will be a form of sheer ribā [= usury]. 
وأما الذي ذكرت من رجل غر بولیدة مجنونة أو شبھ ذلك من الداء، فجامعھا مولاھا الحدث 
لا یشعر بشيء من ذلك، فأحب ذلك إلي أن یصطلحا على صلح؛ لما أصاب من بضعھا، فإن 
كره ذلك موالیھا فإنھا تجب على الأحدث بالقیمة تقوم، وقد علم داءھا، فما بلغت بالذي ذكر 
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من دائھا؛ فإنھا تكون لھ بذلك، وأما أن یردھا الرجل بمثل الذي أخذھا، وقد أصاب منھا، فإن 
ذلك ربا محض. 
 
12. 
Q: A man got married to a woman. Only after that woman had given 
birth to more than one child, he discovered that she was a slave 
woman, and that he was deceived.  
A: Her children shall be free people not slaves. She is not 
entitled to a dowry. She shall be stripped of everything given to her by 
that husband. 
وأما الذي ذكرت من رجل غر بولیدة، أخبروه أنھا حرة، حتى إذا ولدت أولادا أخبروه بعد 
ذلك أنھم غروه، فإن أولاده أحرار، ولا صداق لھا ولا نعمة عین، تخلع من قلیل وكثیر 
أعطاھا. 
 
13. 
Q: A man told his wife that he committed adultery once. Later, he said 
to her: “I was joking. I just wanted to vex you!” 
A: This is not an offence that adversely affects their marital 
relationship. The husband just told his wife a lie. However, it is 
unrecommendable for a wife to remain with her husband if she has 
seen him committing adultery. 
وأما ما ذكرت من رجل قال لامرأتھ :إني زنیت مرة، ثم قال لھا بعد ذلك :إني لعبت معك، 
وعرضت التماس غیظك .فإن ذلك لیس بشيء، ھو ذكره وھو كافر بھ، وإنما یكره للمرأة إذا 
عاینت زوجھا بالزنا. 
14. 
Q: Is it lawful for a woman to marry a man who has been accused of 
committing adultery? 
A: There is nothing wrong in this case. It is only 
nonrecommendable for a woman to marry a man who has been 
punished for committing adultery. 
وأما الذي ذكرت من رجل كان یقذف بالزنا ثم تعاتبھ، ثم یصدق علیھ بالقذف، قلت :إذا قذف 
ھل یصلح لامرأتھ أن تتزوجھ؟ فإن ذلك لا بأس بھ، إنما یكره أن تتزوج من علیھ حد الزنا. 
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15. 
Q: Is it lawful for two parties to exchange palm trees for another palm 
trees, or a plot for another plot, or a house for another house, or food 
for another food, or a slave for another slave? 
A: There is nothing wrong here. All these exchanges are lawful, 
unless one party asks for an extra amount or the transaction is 
suspicious. Companions used to do that. They exchanged plots in al-
Kūfa for plots in Medina. Companions living in aṭ-Ṭāʾif and Mecca 
and the towns around them used to do so although their property in 
their places of birth were their very favourite properties. 
وأما ما ذكرت من رجل أخذ نخلا في أرض أخرى بنخل، أو أرضا بأرض، أو دارا بدار، أو 
طعاما بطعام، أو خادما بخادم؛ فإن ذلك لا بأس بھ ما لم یطلب فیھ الفضل، ولم یرب أھلھ 
أمرھم في ذلك، فإن الناس كانوا یفعلون ذلك، یأخذون أرضا بالكوفة، ویأخذون مكانھا أرضا 
بالمدینة، وأھل الطائف ومكة وما حولھا من القرى یطلبون مرافقھم، ووطنھم أحب ما ملكوا 
فیھ الأموال. 
 
16. 
Q 1: A man married his motherʾs fellow wife. What do you think of 
that? Q 2: A man slept with a female slave with whom his father had 
slept.  
A: Both acts are repugnant. Even if some scholars do not deem 
such hideous actions as repugnant, it is something only the least moral 
people will do. 
وأما ما ذكرت من رجل تزوج ضارة أمھ، أو یطأ من الولائد ما وطئ والده زوج أمھ؟ فذلك 
كلھ مكروه، ولعمري لو أنھ لم یكرھھ أھل العلم إلا الدناة كرھوه؛ فلأنھ لا یزاحم من زاحم 
والده زوج أمھ. 
 
17. 
Q: A free man saw or touched the genitals of a female slave. Is it 
lawful for the father or the son of that man to sleep with her? 
A: I would prefer that the two of them abstain from sleeping 
with her to avoid suspicions. 
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وأما ما ذكرت :من ولیدة رأت عورة رجل أو مستھ، ھل للوالد أن یطأھا وقد رأت عورة ابنھ 
ولم تزد على ذلك، والولد مثل ذلك، وقد مس كل واحد منھما العورة؟ فأحب ذلك إلي أن 
یتنزھا عن ذلك، ویتركانھ إلى غیر ریبة. 
 
18. 
Q: A man died and he had no known heirs but a slave mother who had 
been freed before the legacy was distributed.  
A: She inherits from him if there are no other heirs who have 
prevalence over his legacy. However, if there are other heirs and his 
mother is in a position to receive a share of his legacy, she will inherit 
a share thereof.  
أما الذي ذكرت من رجل لا یعرف لھ وارث إلا أم لھ مملوكة، فعتقت قبل أن تقسم المیراث، 
فإن والدتھ ترثھ إن لم یكن أحد أحرز المیراث لحقھ، ولو كان لھ ورثة یحرزونھ ثم كانت 
الوالدة بمنزلة ذلك ورثت. 
 
19. 
Q: A man sold a quantity of wheat for an amount of (dirham) agreeing 
to receive such amount of dirham at a later date. The price was one 
dirham per each two qafīzs. Then, when the payment became due, the 
buyer said to the seller: “I have got wheat. You can either take from 
such wheat as much as your money is worth at today’s price or you 
can take the price in dirhams.”  
A: This is lawful. The seller may take any goods from the buyer 
at a corresponding price. The new price may be one dirham per each 
five qafīzs or more.  
وأما الذي ذكرت من رجل باع برا بدراھم إلى أجل، قفیزین بدرھم، ثم بلغ أجل الدراھم 
فحلت دراھمھ، فقال صاحب الدراھم :عندي بر إن تشأ أن تأخذ بسعر ما یبیع بھ الیوم فعلت، 
وإن تشأ أن أبیع دراھمك فعلت .إن ذلك لا بأس بھ، إنما ھي دراھم، ولھ أن یأخذ بدراھمھ ما 
شاء من العروض، وإن باعھ خمسة أقفزة وزیادة فلا بأس. 
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20. 
Q: A man bought one hundred sheep on condition that the seller gives 
the buyer exactly the same amount from any flock that he wants. 
Later, though, it occurs to him to sell the sheep. 
A: Concerning the amount of sheep, it is lawful to sell the sheep 
even before paying the full amount, unless the sheep were purchased 
on credit. In this case, he should not sell them until he has paid for 
them in full. However, if it is a direct sale, then there is no objection 
to this. Nasīʾa is only disliked because it is feared that the price might 
become less than the proper one. Nevertheless, if he says “count the 
one hundred which I bought from you”, then it is lawful. 
وأما ما ذكرت من رجل اشترى مائة من الشیاه عددا، على الرجل أن یوفیھا عددا من أي 
قطیع شاء، تعلم بعینھا، ثم عرض لھ أن یقبض، فأما العدد فلا بأس ببیعھ قبل أن یقبض، إلا 
أن تكون الغنم قد كانت بنسیئة إلى أجل، فلا یبیعھا حتى یقبضھا .وأما ما كان من بیع حاضر 
فلا بأس بھ، إنما یكره النسیئة من أجل نقصانھا، وأما أن یقول عد لفلان المائة التي اشتریت 
منك فلا بأس بذلك. 
 
21. 
Q: A man slept with two female slaves without performing a complete 
bath [al-ġusl] in between.  
A: This is lawful as long as he did not have sex with both of 
them at the same time. He may have sex with one of his female slaves 
in a house, then send her out, and summon the next one. 
وأما ما ذكرت من رجل یجامع جاریتین في جنابة واحدة، فإن ذلك لا بأس بھ ما لم یجمع 
بینھما، فأما أن یجامع رجل جاریتھ /في بیت ثم یخرجھا، ثم یرسل إلى الأخرى؛ فذلك لا 
بأس بھ. 
 
  
 
205 
 
22. 
Q: While a woman was performing her post-menstrual al-ġusl, and 
she had washed her genitals and her head but not her entire body, her 
husband came and had sex with her.  
A: This is unlawful to have sex with this woman. 
وأما الذي ذكرت من رجل أتى امرأتھ وھي في المستحم تغتسل من المحیض، قد غسلت 
فرجھا ولم تفض الماء على سائر جسدھا، وقد غسلت رأسھا؛ فتلك لا تصلح مجامعتھا. 
 
23. 
Q: Would you please tell us about the legalities of sex in bed? 
A: Vaginal sex is lawful regardless of the position taken by the 
couples. Anal sex is unlawful. Before having sex, the man needs to 
make a short vocation including “bismillāh” – in the name of All̄āh. 
وأما ما ذكرت من أن أبین لك شأن المجامعة، وفرج المرأة حیث أوتي وكیف صنع الرجل 
فلا بأس بھ، والدبر لا یصلح، واذكر اسم الله على المجامعة. 
 
24. 
Q: A person sleeps after a sexual intercourse without performing al-
ġusl planning to have another sexual intercourse.  
A: He should wash his penis and perform ablution. However, if 
he does not intend to have sex with her at night he should perform al-
ġusl. 
وأما یبیت الرجل جنبا، على أن یعاود امرأتھ، فلیغسل فرجھ ولیتطھر طھوره للصلاة، وإن 
لم یرد أن یعاود فلیغتسل. 
 
25. 
Q: What about al-ġusl? 
A: First, you wash your penis. Then, you wash your hands 
without submerging them in the water container. After that, you pour 
water over your entire body. 
والغسل أن یبدأ بمذاكره، فیغسلھما ثم یغسل كفیھ من غیر أن یدخلھما في الماء، ثم تفیض 
الماء علیك. 
 
 
206 
 
26. 
Q: After performing al-ġusl, does one need to perform ablution 
so as to pray? 
A: Performing al-ġusl is enough. 
وأما ما ذكرت ھل یتطھر الرجل بعد ذلك للصلاة فكفى بطھره على مغتسلھ طھورا. 
 
27. 
Q: How much water does one need to perform al-ġusl? 
A: For al-ġusl a ṯawr of water is enough. You need to wash your 
head and beard thoroughly. 
Q: When a person is al-ǧunub, does that affect their clothes or 
bed in terms of purity? 
A: You need not to sprinkle water on your clothes or your bed 
sheet. They are deemed pure. 
وأما ما ذكرت من الماء ما یغسل الرجل، فإنھ یغسلھ ملء التور لیس بصغیر فإذا اغتسلت 
فادلك الرأس واللحیة، وأما نضح الثوب فإن الثوب لا یجنب ولا الفراش. 
 
28. 
Q: If you get al-ǧunub, can you touch your clothes? 
A: If you have removed naǧāsa from your penis you need to 
wash your hands first before touching your garments. It is desirable 
for a man to wash his penis after having sex before touching any piece 
of clothing. 
وأما ما ذكرت ھل یصلح أن تمس ثوبك بعد ذلك، فإن ولیت أن تمسح ذكرك فلا تمس ثوبك 
حتى تغسل كفیك، واعلم أنھ یستحب أن یغسل الرجل ذكره حین یقوم قبل أن یمسھ شيء من 
ثیابھ. 
 
29. 
Q: What is the best time for voluntary Night Prayers? 
A: The best voluntary Night Prayer is the one performed after 
your initial sleep. It is reported that in that stage of night, Allāh sends 
an angel that calls out: “He who invokes will be answered. He who 
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seeks forgiveness, shall be forgiven. He who repents, from him shall 
the repentance be accepted.” 
وأما ما ذكرت أن أبین لك أفضل صلوات اللیل، فإنھ بلغني أن أفضلھا أول نومة، بلغنا أن 
أول ھجعة للناس ینادي مناد :من یدعو فیستجاب لھ، ومن یستغفر فیغفر لھ، ومن یتب فیتاب 
علیھ. 
 
30. 
Q: A man was late joining a congregational prayer. Before he arrived, 
the Imām had finished the first rakʿa.  
A: After finishing the second rakʿa, he shall make up for the one 
he missed. 
وأما ما ذكرت من رجل سبقھ الإمام بركعة وأدرك الأخرى؛ فلیتم ما سبق بھ إلى ما أدرك. 
 
31. 
The Friday congregational prayer has two rakʿas. However, if 
he misses them with the Imām, he shall perform the Noon Prayer (four 
rakʿas). 
وأما صلاة الجمعة مع الإمام ركعتان، فإن لم یدرك شیئا من ذلك مع الإمام؛ فلیتم صلاتھ 
الأولى. 
 
32. 
Friday congregational prayer is demanded by Allāh. I have been 
informed that Allāh sends angels to mosques on Friday and orders 
them to stand at the gates of every mosque so as to take down the 
names of every Muslim who comes to perform. I have been informed 
that Ibn Abbas said that those angels keep doing that until the Imām 
gets up for the prayer. 
واعلم أن الجمعة عزیمة من الله على المؤمنین، وأنھ بلغنا :أن الكتاب یكتبون یوم الجمعة 
على أبواب المسجد حتى یخرج الإمام فیرفعون الكتاب .وقد تحدث الناس أن في الجمعة 
ساعة لا یدعو فیھا مؤمن ربھ إلا استجاب لھ .وقد ذكر لنا عن ابن عباس أن ذلك حین یقوم 
الإمام إلى الصلاة، وذلك أشغل ما یكون عند صفوفھم. 
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33. 
Q: A man lent another man some cloaks and took two garments as a 
guarantee.  
A: The lender may not claim for anything other than the cloaks 
that are the same as the ones he lent to the borrower. 
وأما الذي ذكرت من رجل أسلف بردا بثوبین، فإن یرد غیر البرود؛ فإن ذلك لا یصلح. 
 
34. 
Q: Grain is sold for wheat. The price is to be paid later. 
A: This is impermissible. 
وأما الذي ذكرت من شأن الحبوب نوعا یباع شيء منھا نسیئة ببر؛ فإن ذلك لا یصلح. 
 
35. 
Q: On Friday a man arrived at the mosque late while the Imām was 
about to commence praying. That man was impure and he had no 
access to water. If he tried to find water, he would miss the prayer 
with the Imām. May he resort to tayammum (dry ablution)? 
A: No, he may not. How can I afford to allow him to resort to 
dry ablution whereas he lives in a town where water can be found? 
Dry ablution is only permissible in the desert when there is no water. 
That man needs to look for water to perform ablution. Since he will 
miss the Friday Prayer, he shall pray the Noon Prayer instead. By 
Allāh, I cannot afford to permit him to perform prayer without wet 
ablution. Why do some people come to the mosque to perform the 
Friday Prayer without having first performed their wet ablution? 
وأما الذي ذكرت من رجل أدرك الإمام یوم الجمعة، وقد تقدم إلى الصلاة، ولیس الرجل على 
طھر ولا ماء، كونھ إن طلب الماء فاتتھ الصلاة مع الإمام، ھل لھ أن یتیمم بالصعید ویصلي؟ 
فلا لعمري الصعید في قریة فیھا الماء، إنما الصعید في الفلوات، حیث لیس الماء، فلیطلب 
الماء ثم یصلي الأولى، فلا والله ما أنا بمرخص لھ في الصعید وھو غیر متوض، وما بال 
الرجل یأتي الجمعة وھو غیر متوض. 
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36. 
Q: A man had committed adultery with a woman while they were 
non-believers. Are they allowed to marry each other after they 
embraced Islam? 
A: ʿAbdallāh ibn ʿAbbās terms this as “a relationship that began 
as an act of adultery and eventually became a marriage!” 
وأما الذي ذكرت من رجل أصاب من امرأة زنى في شركھما، ثم أسلما بعد ذلك ھل یصلح 
لھ أن یتزوجھا یجدد لھا، فذلك الذي كان یقول ابن عباس رضي الله عنھ :أولھ سفاح وآخره 
نكاح. 
 
37. 
Q: A man performed al-ʿumra (minor pilgrimage), then went home. 
Later, he decided to perform al-ḥaǧǧ (pilgrimage). May he perform 
al-ḥaǧǧ tamattuʿ? 
A: If he goes (to al-ḥaǧǧ) on the day of ʿarafa he shall not 
perform tamattuʿ. If he goes earlier, I do not recommend him to stay 
for days in Makka in the state of iḥrām, thus enabling him to perform 
tamattuʿ. However, al-ʿumra can only be performed once a year. 
وأما الذي ذكرت من رجل اعتمر عمرة ثابتة، ثم رجع إلى أھلھ فقضى لھ أن یحج، ھل لھ أن 
یتمتع؟ فإن قدم من یوم عرفة فلا علیھ أن یتمتع، فإن قدم قبل ذلك  †وانف †؛ فإني أكره أن 
یقیم بمكة أیاما محرمة فلیتمتع، على أنھ العمرة في السنة واحدة . 
 
38. 
Q: A man has become al-ǧunub and has little water to perform al-
ġusl. He is far away from any source of water. If he goes to fetch more 
water for his al-ġusl, he may miss the prayer. 
A: If so, and that man fears suffering from thirst if he uses the 
water he has for al-ġusl, then he may resort to tayammum (dry 
ablution). If he does not fear suffering from thirst if he uses the water 
he has for al-ġusl, but the water he has is not enough, he may do as 
Muslims used to do in the past: he should wash his genitals, perform 
ablution, and pray. Afterwards, whenever he has access to water he 
has to perform his al-ġusl as usual. 
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وأما الذي ذكرت من رجل كانت بھ جنابة ولم یجد إلا ماء یسیرا، وقد تباعد منھ الماء، وقد 
أدركتھ الصلاة وخاف أن تفوتھ، فإني أخبرك أن الرجل إذا كان معھ ماء یسیر كانت لھ 
رخصة إن خاف ظمأ فلیتیمم صعیدا كما أمره الله، وإن لم یخف ظمأ وعنده ما لم یبلغ غسلھ 
أجمع فإن المسلمین كانوا قبلنا، كان الرجل یغسل فرجھ ثم یتطھر طھوره للصلاة ثم یصلي 
صلاتھ، فإذا بلغ الماء فلیغتسل. 
 
39. 
Q: A man performed tayammum (dry ablution) and prayed. Later, he 
found a group of people at prayer and joined them.  
A: I recommend him not to resort to dry ablution unless he fears 
that he would miss the prayer. 
وأما ما ذكرت من رجل یمم الصعید ثم صلى ثم أدرك الإمام ولم تفتھ الصلاة، فإن ذلك أحب 
إلي ألا یتیمم الصعید حتى یخاف أن تفوتھ الصلاة قبل أن یدرك الماء. 
 
40. 
Q: A man performed dry ablution (as an alternative of al-ġusl) and 
prayed. Later, during the term of such prayer he found water. Is he 
required to perform wet ablution and repeat that prayer? 
A: He does not have to repeat that prayer as it is valid. However, 
I recommend him to perform al-ġusl and repeat that prayer as long as 
its time has not elapsed. 
وأما الذي ذكرت ھل یعید الرجل الصلاة إذا أدرك الماء ولم تفتھ الصلاة، فإن شاء أن یغتسل 
ثم یصلي فلیفعل، فإن اتكل على صلاتھ فقد صلى، وأحب ذلك إلي أن  /یغتسل، ثم یصلي إن 
لم یكن فاتھ حین  /الصلاة. 
 
41. 
Q: If a man gets al-ǧunub and does not have enough water to perform 
al-ġusl, can he wash his head in a container and then use the same 
water to wash his body? 
A: That is not recommended. The same applies to a 
menstruating woman when performing al-ġusl. However, it would not 
be un-recommendable if the water in question is running. 
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وأما الذي ذكرت من قلة الماء مع الرجل لا یبلغ طھوره أجمع، ھل لھ أن یغسل رأسھ 
في إناء ثم یعیده على جسده؟ فإني أخبرك أنھ یكره أن یعید الرجل على جسده ما یغسل بھ 
رأسھ من جنابتھ، والطامث مثل ذلك یكره لھا نحو ذلك، إلا ماء جاریا فقد یصنع ذلك. 
 
42. 
Q: A man touched his genitals while performing prayers.  
A: This is un-recommendable, unless he has a piece of his 
clothes in between. He needs to repeat his ablution and prayer. 
Nonetheless, it is permissible to touch armpits while performing 
prayer. 
وأما ما ذكرت من رجل یمس مذاكره وھو یصلي؟ فإنھ یكره ذلك إلا من وراء الثوب، 
فلینصرف ولیتوضأ ولیعد صلاتھ، وأما مس الإبطین فلا بأس بذلك، أن یمسھما الرجل وھو 
یصلي. 
 
43. 
Q: A man prayed the Evening, the Night and the Morning Prayers 
without reciting from the Qurʾān.  
A: I recommend that he repeat his prayer as he had departed 
from the sunna unless he is an illiterate person who cannot read. Allāh 
does not impose upon any soul a duty which exceeds its ability. 
وأما الذي ذكرت من رجل یصلي المغرب والعشاء والصبح، لم یقرأ فیھن بشيء من قراءة، 
فإن أحب ذلك إلي أن یعید صلاتھ فیقرأ فیھا، فإنھ قد ترك السنة فیھا، إلا أن یكون رجلا أمیا 
لا یقرأ واغتم ؛ فإن الله لا یكلف نفسا إلا وسعھا. 
 
44. 
Q: An Imām missed ar-rukūʿ (kneeling) in a congregational prayer. 
The people he led followed him.  
A: Those people need to re-perform that prayer as that act 
contradicts with sunna. Failure to perform kneeling, suǧūd, recitation 
of some Quranic verses, or sitting during one’s prayer contradicts with 
sunna and renders one’s prayer null and void. 
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وأما ما ذكرت من إمام قوم لم یركع في صلاة مكتوبة فاتبعھ الناس ولم یركعوا، فإن أولئك 
أحب إلي أن یعیدوا ما خالفوا فیھ السنة، فإن من ترك ركوعا أو سجودا أو قراءة أو قعودا لا 
یستقیم للناس أمر یخالفون فیھ السنة. 
 
45. 
Q: A man borrowed approximately fifty karrs of wheat. When the 
debt became due, he gave the lender twenty-five karrs of wheat and 
paid him the price of the remaining amount.  
A: ʿIkrima, the bondman of ʿAbdallāh ibn ʿAbbās, reported that 
the latter held that the lender must be given back the entire quantity he 
lent to the borrower or the entire price thereof. I believe that the 
transaction you asked about is unlawful. However, I will tell you 
about a lawful version. The lender lends the borrower a quantity of 
wheat that is estimated at a fixed price. When the lender redeems his 
debt he may take a lesser amount. This is permissible. It is un-
recommendable for him to redeem part of his due debt in-kind (as 
wheat in this case) and the other part in cash. Allāh rewards people 
upon their intentions. 
وأما الذي ذكرت من رجل تسلف في البر خمسین كرا أو فوق ذلك أو دونھ، ثم یبلغ الأجل 
فیأخذ خمسة وعشرین كرا، ویأخذ ببقیة الطعام رأس مالھ، فإني أخبرك أن عكرمة فتى ابن 
عباس یذكر عن ابن عباس أن یأخذ طعامھ كلھ أو دراھمھ .وأما أنا لا †ابا †إلا رجلا تسلف 
في كر دراھم معلومة، ثم أعطى للأكرار كل كر دراھم معلومة، فإذا بلغ الأجل قبض طائفة 
وتجوز عن طائفة، فإن الرجل یتجوز عن ما یشاء من مالھ ویأخذ ما یشاء فلا بأس، والله 
جاز العبادبنیتھم فلیأخذ، وإنما یكره أن یأخذ طائفة برا وطائفة تقوم، فتأخذ قیمة البر دراھم، 
وأما أن یأخذ طائفة ویتجوز عن طائفة فلا بأس بذلك، وأما أن یكون أجمل أكرارا بدراھم 
معلومة جملة فذلك الذي یكره، والله جاز العباد بنیاتھم. 
 
46. 
Q: If a woman plays the role of a pander, must she be subjected to the 
same punishment of adultery? She has never practised adultery 
herself. May a man marry her if she repents? 
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A: The three parties (the man, the woman, and the pander) must 
be subjected to the same punishment of adultery. It is un-
recommendable for a Muslim to marry that pander after she repents. 
وأما الذي ذكرت من امرأة تجمع بین الرجل والمرأة حراما بمنزلة واحدة ھي في الحد أم لا؟ 
وھل یحل نكاحھا إذا ھي تابت من ذلك ولم >تقرب زنى<، أما الثلاثة فھم في الحدود سواء 
إذا عرف منھم ذلك، وأما نكاحھا فأكرھھ لكل مسلم. 
 
47. 
Q: A woman from Khorasan had a husband. Then she came out of 
Khorasan to a land of war, but the subjects there were Muslims. There 
she got married again. After that, she returned to Khorasan and found 
that her first husband had passed away. May a Muslim marry her if 
she repents? 
A: That is unlawful. Do not send me any questions similar to 
this one. 
وأما الذي ذكرت من امرأة كانت من أرض خراسان لھا زوج، ثم خرجت من أرض 
خراسان إلى أرض حرب لأھل القبلة، وھم أھل قبلة، فتزوجت وكان ذلك دینھم، ثم رجعت 
إلى خراسان وقد توفي زوجھا الأول، وھل یصلح لرجل مسلم أن یتزوجھا إذا ھي تابت؟ 
فذلك حرام على كل مسلم، ومثل ھذا من المسألة لا یعجبني أن تكتب إلي بھ. 
 
48. 
Q: What about getting permission before entering pavilions and tents? 
A: Pavilions and tents are deemed houses so one needs to get a 
permission and greet its people before one enters. 
وأما الذي ذكرت من الإذن والتسلیم في الفساطیط والأخبیة، فھي بیوت، فسلموا على أھلھا 
واستأذنوا. 
49. 
Q: After divorce, the ex-couple agreed on a two-year suckling of their 
baby. May the ex-husband require his ex-wife to refrain from re-
marriage throughout that term? What if she re-marries during such 
term, gets pregnant, and fails to continue breastfeeding the baby she 
got from her ex-husband? 
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A: Such requirement is detestable. If she accepts that condition 
and later fails to satisfy it, she cannot be deemed to have committed a 
sin. She shall be paid for the breastfeeding she provided before the re-
marriage. As for the breastfeeding she provided after the re-marriage, 
her ex-husband has the choice: he may pay her for it or pay her 
nothing. However, the woman may refuse to get paid for that 
breastfeeding provided that she is not pregnant. 
وأما ما ذكرت من رجل طلق امرأتھ، ثم تراضیا على الرضاع حولین كاملین، ھل یصلح لھ 
أن یشترط علیھا ألا تتزوج فیھما؟ وقولك :فإن تزوجت وحملت، ثم فصلت الولد قبل أن تتم 
ذلك؛ فإن الشرط علیھا قبیح .وإن شرطت ثم تزوجت لم ترتكب حراما، وما كان من رضاع 
قبل التزویج حسب، وما كان بعد التزویج، فإن شاء والد الولد لم یحسبھ، إن سخوا یقوم، وإن 
سخت المرأة نفسا بما أرضعت، ما لم تحمل، فذلك حسن لمن قبلھ. 
 
50. 
Q: During a woman’s waiting period (al-ʿidda), she vowed to a man 
to marry none but him.  
A: This agreement is void. If they should marry after the 
expiration of her waiting period, they must be separated. According to 
ʿAbdallāh ibn ʿAbbās, if the parties discard such agreement and 
observe a waiting period similar to that of al-ʿidda, they may get 
married to each other. However, I recommend them not to marry each 
other so as to avoid confusion and doubts. 
وأما ما ذكرت من المیثاق قبل انقضاء العدة، لا أتزوج غیرك، فقد عزما العقدة، فذلك نكاح 
لا ینبغي، فإن نكحھا بعد انقضاء العدة فرق بینھما، ولم یعجبني مراجعتھا، وأن لا یكون 
تزوجھا فوالله لتركھا أحب إلي .وكان ابن عباس یقول :إن تركا المیثاق، ومضت لھا في غیر 
عدة نحو العدة الأولى؛ فلا بأس بنكاحھا .وترك اللبس أحب إلي. 
51.  
Q: A man beat another man with a sword or a stick. Then the victim’s 
wound healed. Accordingly, the victim was given blood money for the 
offence. Afterwards the wound re-opened and it was discovered that 
the first healing was incomplete. Eventually the victim died.  
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A: ʿAbdallāh ibn ʿAbbās reported that ʿUmar ibn al-Ḫaṭṭāb ruled 
that, two years after the incident, the offender shall pay a full blood 
money less the blood money originally paid for the wound. 
وأما ما ذكرت من رجل ضرب رجلا بسیف أو بعصى، ثم برئ المجروح فأعطي دیة 
الجرح، ثم بعد ذلك بغى وانتقض الجرح، وكان برؤه الأول على عوار، فمات الرجل، فإن 
ابن عباس كان یقول :قضى عمر بن الخطاب، رضي الله عنھ، في ذلك بعد حولین أن الدیة 
كما نقص من ذلك ما أخذ من جرحھ، یقول :إنما أوتي من ذلك. 
 
52. 
Q: A religiously illiterate man played the role of Imām in prayers. He 
only recited al-Fātiḥa and did not even recite it in a proper way. Is 
that prayer valid, or do they need to repeat such prayer? 
A: He needs to re-perform that prayer because his action 
contradicts with sunna, and any action that contradicts with sunna is 
null and void. 
وأما ما ذكرت من قوم أمھم رجل أمي في صلاة فیھا قراءة، فلم یقرأ إلا أم الكتاب لم یقمھا، 
ھل تمت صلاة من صلى معھ أم یعید صلاتھ؟ الجواب في ذلك :أنھ یعید صلاتھ، فإنھ قد 
خالف السنة، وما كان من أمر خولف فیھ السنة نقض. 
 
53. 
Q: A drunken man played the role of Imām in prayer.  
A: The people who prayed with him need to repeat their prayer. 
How did it come to pass that a drunken or religiously illiterate man 
served the role of an Imām in prayer? They may not allow any 
drunken or religiously illiterate man to lead them in prayer. 
وأما قولك أمھم سكران فخلط قراءتھ، فلیعیدوا صلاتھم، فبئس الإمام /الأمي والسكران، فلا 
یؤمھم واحد من ذلك، ولا یأتموا بھم. 
54a. 
Q: A man owes a lot of money to another man. The debtor does not 
know whether the creditor is dead or alive. Does the debtor need to 
pay zakāt for such debt? 
A: I object to a man paying zakāt on behalf of another man in a 
debt. He does not need to pay zakāt for such debt. 
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وأما ما ذكرت من رجل علیھ مال كثیر لا یدري ما فعل صاحبھ أحي ھو أم میت، ھل على 
مالھ زكاة؟ فإني لا أحب أن یزكي رجل مال رجل ھو علیھ دین. 
 
54b. 
Q: So, what does he do with it? 
A: He should keep it until the creditor appears. Moreover, he 
needs to keep looking for the creditor by asking the creditor's family 
and tribe. To my best knowledge, he does not need to donate such 
money to charity and pay the same to the person who claims for the 
debt. 
وأما قولك :ما یصنع بھ؟ فلیمسكھ حتى یأتي صاحبھ ولا یغفل عن المسألة عن أھلھ وقومھ، 
فإني قد علمت أنھ لا یجب أن یتصدق بھ، ثم یقومھ إن جاء لھ طالب. 
 
55. 
Q: What is to do when a man accuses his female slave of adultery?  
A: ʿAbdallāh ibn ʿAbbās adopted a strict opinion in this regard. 
He held that such a woman is ḥarām for him. 
وأما ما ذكرت من رجل رمى أم ولد لھ ولیدة، فإن ابن عباس كان یقول في ذلك قولا شدیدا، 
یقول :تحرم علیھ. 
 
56. 
Q: Two men jointly bought a female slave that claimed to be a virgin. 
Then, one of them had sex with her and she became pregnant. Then 
the other man objected to such an act.  
A: Due to such an act, the first man is deemed to have 
committed adultery. Therefore, if he was married before such act, he 
shall be stoned. The price of the female slave shall be estimated as of 
the time she was still a virgin. Half of such price shall be taken from 
the first man. If she gives birth to a baby, the price of such baby shall 
be estimated. Half of such price shall be given to the second man. 
وأما الذي ذكرت من رجلین اشتركا في جاریة، فوقع علیھا أحدھما فحملت منھ، فقال الآخر :
جاریتي عذراء، وقعت علیھا فافتضضتھا، وكانت عذرتھا تغلبھا، فمضى ذلك حتى استبان 
حملھا، فأما الذي وقع علیھا فھو زان، /إن كان محصنا رجم، ووقفت الجاریة یوم ھي عذراء 
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بأغلى قیمتھا فأخذ من مال الذي وقع علیھا نصف ثمنھا، فإذا ولدت قوم ابنھا، ثم أخذ شریكھ 
نصف ثمنھ. 
 
57. 
Q: A woman, who never performed al-ḥaǧǧ died after she had made a 
testament to the effect that a person should perform al-ḥaǧǧ on her 
behalf, using her money.  
A: Well done! Let her relatives send someone who is in need of 
such money to perform such al-ḥaǧǧ. That person may be chosen 
from her relatives. 
وأما الذي ذكرت من الذي تسألني عنھ :أن امرأة توفیت ولم تحج قط، فأوصت أن یحج عنھا 
إنسان من مالھا، فقد أحسنت، فأحجوا عنھا من ھو فقیر إلى ذلك، وإن كان من أھل قرابتھا. 
 
58. 
Q: After getting married to a free woman, a man got married to a 
female slave.  
A: Shame on him! Such a female slave shall be taken away from 
him. However, if the man objects, then he may keep her but the free 
woman shall have the upper hand. 
وأما الذي ذكرت من رجل تزوج حرة ثم تزوج علیھا بعد ذلك أمة، فبئس ما صنع وتنزع 
الأمة، فإن كره ذلك؛ فالحرة على رأس أمرھا. 
 
59. 
Q: A man made his male slave get married to his female slave. Later, 
the master decided to take her as a concubine.  
A: The slave man must divorce her and ask if her waiting period 
(al-ʿidda) has expired. Then the master can take her as a concubine. 
وأما ما ذكرت من رجل یزوج عبده أمتھ، ثم یبدأ لھ أن یتسراھا، فلیطلق الرجل عن عبده ثم 
تعتد من طلاقھ، فإذا انقضت العدة  /فلیتخذھا إن شاء. 
60. 
Q: A male and female slave got married. Then, the male slave was 
sold and taken away to another country without divorcing her. Before 
such sale, his master effected a divorce.  
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A: The new master needs to look for the old master. Otherwise, 
he may not enter into relations with her. Her first marriage remains 
valid and effective as it was legally consumated. 
وسألت: إن بیع زوجھا فذھب بھ إلى أرض أخرى ولم یطلق، فطلق عنھ مولاه الذي باعھ قبل 
البیع، فإن لم یجد مولاه الذي باعھ فلا ینبغي لھ أن یمسھا ولھا زوج، نكح بشھود 
وفریضة.وأما رجل ینكح ولیدتھ عند قوم آخرین فلا تحل لھ حتى یطلقھا سیده. 
 
61. 
Q: While a man was riding an animal, it hit a person with its hoof and 
killed him.  
A: The rider shall not be punished by capital punishment. The 
owner of the animal shall bear the due compensation (diya) according 
to the wounds. 
وأما ما ذكرت من دابة ضربت بیدھا إنسانا وعلیھا صاحبھا فلیس علیھ قصاص، ولكن الدیة 
على صاحب الدابة ما بلغ الجرح والنفس . 
 
62. 
Q: After conquering an enemy country and taking slaves, among them 
is a married couple. What if such a couple prays? 
A: The master of such a couple, may either acknowledge their 
marriage or separate them. If such separation comes after their prayer, 
the al-ʿidda (waiting period) shall start on the date on which they are 
separated. If separation comes before their prayer, no divorce is 
needed. In the latter case, her womb must be proved to be empty. 
وأما ما ذكرت من أنكم تسبون أھل أرض، ثم یصیر الرجل وامرأتھ لأحدكم، فسألت :كیف 
یصنعون بنكاحھا إذا صلیا جمیعا؟ فإذا شاء مولاھما أن یقر نكاحھما على النكاح الأول 
فلیفعل، وإن شاء فرق بینھما، فإن فرق بینھما وقد اجتمعا في أمر الصلاة على نكاحھما 
الأول فإن العدة من فرقتھما، وإن كانت الفرقة قبل الصلاة فلا طلاق علیھا، ویستنطف 
ظھرھما. 
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63. 
Q: A man got married to a girl that had never menstruated. After 
consummation, he divorced her. Ten days before the end of her 
waiting period, she menstruated.  
A: She needs to calculate three waiting periods as from the day 
she first menstruated. The period preceding her first day of 
menstruation shall not be taken into account. 
وأما الذي ذكرت من رجل تزوج جاریة لم تحض، فطلقھا بعد أن دخل بھا، فلم تحض حتى 
كان في آخر عدتھا بعشرة أیام؛ فإنھا تستأنف ثلاث حیض من یوم حاضت، ولا تعتد بشيء 
مما خلا. 
 
64. 
Q: What if you hire a man to cultivate your land with palm trees and 
pay him with a third or a half of the resulting proceeds? 
A: This is un-recommendable. You’d do better to hire a man to 
work on your land or palm trees for an agreed fixed remuneration. 
وأما ما ذكرت من الرجل تدفع إلیھ الأرض یعمرھا نخلا بثلث أو نصف، فذلك ما یكره منھ، 
ولكن استأجر رجلا بأجر معلوم فلیقم على أرضك ونخلك. 
 
65. 
Q: What if you hire a person to look after your wheat crop and 
livestock, and to cultivate your land and pay him with a third or a 
quarter of the resulting proceeds? 
A: This is not recommended, either. You need to hire someone 
at a fixed remuneration. 
وأما ما ذكرت من أنك تدفع على رجل برا وبقرا یعمل في أرضك ویزرع فیھا ولھ الثلث أو 
الربع، فذلك أیضا مما یكره إلا رجلا تعلم لھ أجره. 
 
66. 
Q: What if you let a man be your partner in the proceeds of your own 
land considering that he spends as much as you do on the land as 
much as you do and performs a portion of the work needed therein? 
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A: That is alright. Partnersʾ contributions may vary. You may 
not impose conditions on his work. 
وأما الذي ذكرت من رجل تشركھ في أرضك ینفق نحو ما تنفق، زعمت أنھ یكفیك طائفة من 
عملھ، ویعینك غلامك أحیانا ولا تتفضل علیھ، فلا بأس بذلك، وقد یشترك الشریكان فیكونان 
أحدھما أجزى من الآخر فلا یضر ذلك، ولا تشترط علیھ شیئا في عملھ. 
 
67. 
Q: A man receives money from the State’s Treasury. May I turn that 
money into a loan? 
A: That is not recommended. With the passage of time that will 
be a form of ribā. 
وأما ما ذكرت من رجل یؤخذ في بیت المال فتتقبل لھ وتجعلھ علیھ سلفا، فذلك أكرھھ لك، أن 
ینقد الرجل فینقد عن نفسھ، فأما قبالة یقضي لھا زمانا ولا ینقدھا فذلك ربا. 
 
68. 
Q: What is the situation if a civil worker is well treated by big 
businessmen, and what about their feeding of his riding animal? 
A: If they do so out of fear of his authority, that will be 
impermissible. Giving food to his riding animal is treated in the same 
manner. You should avoid suspicion! 
وأما ما ذكرت من رجل بعث على عمل فتنزلھ دھاقین الأرض، فإن یكن ذلك من ھیبة لھ فلا 
یصلح، وأحب ذلك إلّي ألا یرزؤن مرزئة تضرھم، فأما علف الدابة إذا نزل بھم فإنما ذلك 
بمنزلة سواء، فدع الریبة وخذ بالعارف. 
 
69. 
Q: In our country, the man pays a dowry that comprises money and 
palm trees, and each palm tree has a particular recognized value.  
A: If the in-kind portion is defined, it shall be acceptable. 
أما الذي ذكرتم من أنكم تنكحون النساء على مھور تسمون بھا مالا ونخلا وتزعمون أن لكل 
نخل ثمنا معلوما فأما [ما فرضتم ]دراھم علمتموھا نخلا على سنة أرضكم تراضیتم على 
ذلك فلا بأس بذلك، والشرط أملك. 
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70.  
Q: What if the in-kind-portion is not defined? 
A: However, if the cash and in-kind portions of such dowry are 
not defined, the woman shall have the choice of defining such 
portions. In this regard, she may not be forced to do something against 
her will. The elders of the two families conducting the marriage may 
not enter into any agreements without her consent. 
وأما إذا سمیتم دراھم ولم تتراضوا فیھا بأمر معلوم، فإن للمرأة الخیار من ذلك إذا شاءت 
دراھم وإن شاءت نخلا، ولیس لھا أن تجبر على غیر ما تشتھي من ذلك، وإن تراضى 
الأولیاء بأمر دونھا فلیس لھم ذلك بعد النكاح والفریضة، لأنھ لا أمر للأولیاء بعد الفریضة، 
والأمر في ذلك للمرأة. 
 
71. 
Q: What if a man proposes to a woman saying that the dowry is one 
thousand darāhim( or better Dirham?) (or any other amount). Then, 
upon consummation, he claims that such amount will not be in cash 
but goods, while he does not know the price of such items.  
A: It all depends on the woman’s consent. She may require him 
to pay her a cash dowry corresponding to the prevailing custom of her 
tribe. The woman may not be forced to sell her portion in his property 
until she receives her entire dowry unless she chooses to waive any 
part thereof. 
وأما قولك إن الرجل یقول :أتزوج على ألف درھم أو ما شاء الله من تسمیة الدراھم، ثم یقول 
عند النكاح :إن ذلك في ضاحي وأرضي ونخلي، لا یعلم الثمن، فإن للمرأة رضاھا من ذلك، 
إلا أن تقول :أعطني بھا مالا نحو الذي یؤخذ من قومي في فریضة النكاح، فما لم یعلم من 
ذلك فلا تكره المرأة على بیع، والذي لھا في مالھ حتى تستوفي دراھمھا إلا أن تشاء أن 
تتجاوز عما شاءت منھ. 
 
72. 
Q: How to deal with the exchange of darāhim (Dirham) between two 
parties? 
A: The exchange can be made, but it should be final and done 
on the spot. 
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 لدبی هودرف مكل دجی مل ام ،مكل طرتشی مل مث ،مھاردلا/  نوفرصت فرصلا نم تركذ ام امأو
 ،اھوروتساف مھاردلا اورصبت مل نإف ،مكنیب ام اولصفاو ،كلذ دنع مھونیاب ،كلذ بحأ لاف ،مكل
 لا لئاط ریغ ناك نإو ،هدر حلصی لاف ھل اھوروتست نم رصب لاو مكراصبأ ھیف دقنت مل امف
 .مكنع قفنی
 
 .37
  .ecirp paehc a rof dlos era elpoep eerf emoS :Q
 oN .drager siht ni ekila era relles eht dna reyub eht htoB :A
 .elpoep eerf ni edart yam milsuM
 كلذف ،/ ءاوس عئابلاو يرتشملا نإف صخرب نوعاتبی رارحلأا ءارتشا نم تركذ يذلا امأو
 .اھلھلأ ةبیرلا عدو ،†كباصأ ىلإ† ھنم لقتناو ،كبارأ امع هزنتف ،نینمؤملا ىلع مارح
 
 .47
 taht nam a dlot taht namow a revo detabed elpoep ,yrtnuoc ruoy nI :Q
  .seviw owt sih fo htob deftsaerb ehs
 dna ,reh eveileb ot evah yeht ,detsurt eb ot si namow siht fI :A
 ta sretsis owt deirram ylgniwonknu eh esuaceb detarapes eb tsum yeht
 yam eH .srettam neddibrof tsom eht fo eno si siht dna ,emit emas eht
 rehto yna yrram yam eh ,revewoH .meht fo eno yna yrram-er ton
 .namow elbaegairram
 ھل نیتأرما نع لاجر تربخأ ةأرما نم مكلبق نمم سان ھیف رجاشت يذلا نم تركذ يذلا امأو
 ،نیتخلأا نیب عمج ھنلأ ،مھنیب قرفو تقدص مھتت لا نمم نكت نإف ،اعیمج امھتعضرأ امھنأ
 امھاوس امیف ھلو ،يقب ام امھنم ةدحاو عجاری نأ يغبنی لاو ،مارحلاو میرحتلا ربكأ نم/  كلذ
 .ةحودنم
 
 .57
 eh ,retaL .reh htiw xes dah dna evals elamef a thguob nam A :Q
  .reh htiw xes dah ylsuoiverp rehtaf sih taht denrael
 xes evah ton yam eh sa evals elamef taht lles ot sdeen eH :A
 .reh htiw
 ھل لحت لا ھنإف اھعبیلف ،كلذب ھل ملع لا ،اھئطو هوبأ ناك ةیراج ئطو لجر نم تركذ ام امأو
 .اھتعماجم
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76. 
Q: After having sex with one of his female slave, a man sold her. 
Three days later, he had sex with her sister, being one of his female 
slaves.  
A: He may not have sex with both sisters even if they are his 
slaves. It is recommended that he wait until a period similar to a free 
woman’s ‘idda expires. After that expiration, he may have sex with 
the other sister. 
وأما ما ذكرت من رجل باع جاریة  /قد وطئھا، وعنده أخت لھا فوطئھا، وكان بین ذلك ثلاثة 
أیام، فإن أعجب ذلك إلي أن لا یطأھا وقد جمع بینھما ولا یصلح جمع الأختین، وإن كانتا 
ممالیك مما ملكت الیمین، والعدة في نفس منھا على الرجل لا بأس بھ، فإني أزعم أن ذلك 
كنحو الحرة إذا طلقت، وإنما آخذ في ذلك بالثقة، وأترك الریبة لأھلھا، فإن أعجبھ أن یعتزلھا 
كقدر ما لو كان على الأول عدة انقطعت أن یجامعھا فلیفعل. 
 
77. 
Q: You estimate the amount of dates borne by palm trees upon which 
zakāt is due and force people to rent out their farms, even if they 
depend on them?  
A: You are not allowed to do so. This is very risky. However, 
you have no choice but to face that situation. On the other hand do 
your best to avoid that, and Allāh will guide you through that. 
وأما الذي كتبت تسألني عن خرص النخل على أربابھا، ومن إكراھك أناسا على قبالة 
أرضیھم بھا سكان، فذلك لا یحل أكلھ، ولكنك من ذلك كراكب الأسد، ولا أخال لك بدا من 
ذلك .فتنزه ما استطعت مما تكره، فإن الله لا یعمي علیك شیئا من ذلك. 
 
78. 
Q: You asked my advice on how to act considering the responsibilities 
of your office? 
A: Financial corruption stems from the ruler’s failure to know 
the details of the transactions made behind his back. There is 
something missing in the governor’s relationship with his 
subordinates. It is necessary and permissible that the governor benefits 
from farmers working on State-owned lands. Therefore, the governor 
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 llet meht fo eno hcae tel dna sremraf eht htiw gniteem a dloh dluohs
 ,noitamrofni taht fo thgil eht nI .seitiliba dna seiticapac sih tuoba mih
 .tseb mih stius taht ksat a meht fo eno hcae ngissa dluohs ronrevog eht
 dna sporc dnal eht retsinimda taht nemssenisub htiw sesira noitpurroC
 a ekam dna meht tcelloc yehT .etatS eht fo flaheb no sporc eht tcelloc
 elttil yrev tisoped lliw yeht ,revewoH .yenom fo tnuoma elbaredisnoc
 on ro elttil yrev edam yeht taht gnigella ,yrusaerT s’etatS eht ni
 slaed sekam ronrevog eht taht elbasivda si ti ,eroferehT  .stiforp
 lliw slaed hcus taht dna ,stnega on sesu dna sremraf eht htiw yltcerid
 .esaercni lliw seunever etatS ,ecivda siht ekat uoy fI .gnitirw ni eb
 تنأ يذلا يف لدعلا كل ّنیبأ نأ ينرمأتو ،ھیف تنأ يذلا نم جرخملا ىلع كلدأ نأ ّيلإ تبتك
 كتجاح يف كلذ يف ناك نإف ،كلذ كعسول لدعلا لھأ رمأب كلذ يف تذخأ ول يرمعلو ،ھیف
 ناك لاإ ناسنإ مھنم سیل ھنإف قیطی ام ھلأساف مھنم ناسنإ لك عدا مث ،كضرأ لھأ عمجاف
 نیلمحتم اوناك ام فاعضأ نوذخأی نیقاھدلا نإف ،ةیافك ھیف كل نوكی ارمأ كلذ نم لمحیس
 ،مھنود طرشلا نوذخأیو ،مھسفنلأ ھنوكسمی لیلقلا لاإ لاملا تیب ىلإ كلذ نم لصی لا ،كل
 كل لّمحت مھنم ناسنإ لك رظناف. ریثك ھنم لاملا تیب ىلإ لصی لاو ،مھاشغت ةریثك رومأو
 يلإ عفدتو كلذب اّكص كل بتكأ نأ أشت نإ ،يطرش لاو ينود ناقھد كیلع سیل: لقف ارمأ
 كلذ نم ائیش ّيلإ تعفر اذإف ،كلذ بلط يف ھلمحتف مویلا كدنع نكی مل نإو ،يل تلّمحت يذلا
 ةئام ھنم مكلام تیب ىلإ لصی لاف ةئامثلاث ھنم ذخؤی ھلعل لجرلا نإف ،اكص ھب كل تبتك
 ھل ىقبی مھرد اتئام ھنم ذخؤتو ةئام ةئامثلاثلا بحاص نع عضوت ىتمو ،مكنود بھذت ،مھرد
 ،ةحار ھیف مھل نوكت كضرأ لھأ ھب تذخأ نإ رمأ اذھف ،كتجاح بیصتو ،ھب شیعی ام
 دعت مل مھلاومأ بارخ ىلع ھیف تصرح ول ام فاعضأ نوكی ارمأ مھنم جرختست نأ وجرأو
 نیأزجو نیمھرد ،سوؤرلا ىلع ةمسق ناك ھنإف ةیزجلا اوبرض اذإ نیملسملا رمأ امأف. كلذ
 لجرلا نوكیف ،مھتقاطو ضرلأا لھأ ردق ىلع كلذ مسقیف نیقاھدلا لبقتی مث ،سأر لك نم
 دعب تءاجف ،نیملسملا رمأ كلذ ناكف ،كلذ قوفو كلذ نودو ثلاثلاو ناتئام كلذ نم ھبونی
 يھتنی ىتح تادایزلا يف نودانتیو اھنیقاھد اھلبقتی تلاابق نیضارلأا نولبقی اولعج ءارمأ كلذ
 نأ كیأر نم ننوكی لاو ،الله ىوقتب كیلعف ھب تذخأ كرمأ يأ رظناف ،تیأر ام ىلإ رملأا مھب
 .اجرخم سانلل كمضھ/  لعاج الله نأ ىرت
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A: The Muslim State has never imposed any financial burdens 
on such people other than the ǧizya. 
وأما الذي كتبت تسألني عنھ من الأرطاب والحبوب والثمار ھل كان المسلمون یقسمون 
علیھا خراجا؟ فلا لعمري ما كان على أموال أھل العھد بعد الفریضة شيء وإن كثروا. 
 
80. 
Q: You asked me if you can use charity revenues for ǧizya purposes? 
A: No, you may not. Charity revenues must be used for charity 
purposes and may not be used as ǧizya. 
وأما الذي ذكرت من أموال المسلمین في أرضك، كتبت تستأمرني في أن تستعین بصدقتھا 
في الجزیة، فإن ذلك لیس لك، إنما كانت صدقة أموال المسلمین إلى من بعث الصدقة ولا 
تجعل جزیة. 
81. 
Q: You lent someone a quantity of barley and wheat on condition of 
being paid off in barley and wheat of the same quality. Later, you 
came to pay off the loan, using barley and wheat of less quality than 
the original loan. You refused to receive that. After that, the lender 
came to pay off the loan using barley and wheat that were of a higher 
quality than the original loan.  
A: That's unobjectionable. 
وأما الذي كتبت تسألني عنھ أن تسلف من الشعیر والبر على أنك من أرض فلان فیوتى بھ لا 
ترضاه وإنما لك  /ما شرطھ، فإن أتى صاحبك بطعام أجود من غیر أن تشرط على صاحبك 
فلا بأس بذلك. 
82. 
Q: May you sell something which you bought but have not received 
yet from the seller? 
A: I do not recommend this transaction. You need first to 
receive the purchased item from the seller. 
وأما الذي ذكرت من بیعھ قبل أن تقبضھ فإن ذلك لا یعجبني حتى تكتالھ أو تستوفیھ. 
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83. 
Q: You mention that your father had a slave girl with whom he had 
sexual intercourse. She became pregnant as a result of this, and then 
suffered a miscarriage.  
A: Such miscarriages shall be treated as full live births. It is un-
recommendable to sell such female slaves and donate the price of such 
sale. However, I do not render that ḥarām. Nonetheless, you may sell 
her in a place where the people do not know anything about her. You 
are well aware of those rulers [i.e., their oppression]. We are afraid of 
them as they search for excuses to impose penalties on us. 
وأما الذي ذكرت من ولیدة كان أبوك وقع علیھا فأسقطت بھ سقطا فإن السقط بمنزلة التام في 
ذلك، وما یعجبني أن تأكل ثمنھا من غیر أن أحرم ذلك، إلا ما قد علمت من أمرھا عند 
الأمر، فأحّب إن أنت بعتھا أن تبیعھا في أرض لا یعلم بھا، فإن أمر الأمراء ما قد علمت، 
ونحن لھم ھائبون یلتمسون علینا العلل. 
 
84. 
Q: You asked about what you see after urinating.  
A: You just need to wash it off your penis. After that you can 
perform ablution. You need not perform al-ġusl. That substance is 
different from semen, the discharge of which entails performing al-
ġusl when it comes out of your penis. 
ثم كتبت إلّي تسألني عن ھذا الذي تراه بعد البول، فاغسل منھ ذكرك ثم تطھر طھورك 
لصلاة فصّل ولا غسل علیك فیھ، فإن المدي غیر المني. 
 
85. 
Q: You asked about practising ʿazl (coitus interruptus) with your 
female slave? 
A: There is no objection to this. You do not need to blame 
yourself in any way for this practice. 
وأما ما ذكرت من العزل من الخادم فلا بأس بھ، ولا یقعن في نفسك منھ شيء. 
 
86. 
Q: What about the evil eye? 
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A: If any evil eye is inflicted upon you, you need to seek cure 
and recourse. 
وأما ما ذكرت من شأن العین، یسترقى منھا ویتعوذ. 
 
87. 
Q: You mentioned that some people send you gifts.  
A: If they send such gifts hoping to get a reward from you, you 
cannot do that. You must refuse to accept such gifts. However, if you 
previously did them a favour without violating your occupational 
integrity, then you may accept such gifts. 
وأما ما ذكرت أنھ یھدي إلیك أقوام یرجون نفعك ولا تستطیع لھم نفعا فلا تقبل منھم ھدیة، 
فإنھم إنما یھدون لك لذلك، فمتى ما لم تفعل ذلك تصیر خیانة، فإنك إنما ائتمنت على ما أنت 
علیھ أمانة، فأما قوما یھدون لك معروفا صنعتھ لم یضر أمانتك شیئا فلا بأس بذلك. 
 
88. 
Q: You asked me concerning your farmland, water supply, seeds, 
cows used for ploughing and the tools used for cultivation. You 
agreed with some people that they work for you on such farmland: 
they cultivate and irrigate the farmland, gather the yields and harvest 
them. with no payment condition previously agreed upon between you 
and them, only relying on their confidence in you and your good 
manners. When you paid them they were satisfied.  
A: This is not objectionable, so you may continue in this 
fashion. 
وكتبت إلّي في شأن المحارثة، إن الأرض والماء والأداة والبقر والبذر، كل ذلك عندك، 
فیأتیك ناس یطیبون إلیك نفسا بعملھم، ولا یشترطون علیك شرطا، ولا تشترط علیھم إلا 
الذي یرجونھ عندك من الثقة والمعروف وحسن الخلق فیحرثون لك ویحافظون على سقي 
الحرث وحصاده وجمعھ، فإذا فرغوا من الحرث أعطیتھم ما شئت أقللت أو أكثرت، فرضوا 
بذلك وطابوا بھ نفسا، فلا أرى علیك بأسا فافعل. 
 
89. 
Q: You asked me concerning your crops in several places and the fact 
that you face difficulties in collecting the harvest.  
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A: You may ask your men in each place to collect the harvest 
and you don’t have to collect all of it yourself as long as you pay the 
due zakāt for your crops. 
وكتبت إلّي أن لك حرثا متفرقا في قرى، فلا یضر إلا تكلّف جمعھ، ولكن إذا  /فرغ أھل كل 
قریة من حرثك الذي في قریتك فافعل فیھ الذي عنك من حق الله الذي فرض، ولا یضرك إلا 
تجمعھ جمیعا إذا أعطیت الحق الذي فیھ. 
 
90. 
Q: You asked me about praying and fasting while you travel to other 
places to look after your crops?  
A: You need to keep praying as a traveller until you return 
home. While travelling you may fast or postpone your fasting to a 
later period until you return home. Remember that Allāh intends to 
make your life easier not harder. 
وكتبت إلّي في مسیرك في قرى الحرث كیف صلاتك، فصل ركعتین حتى ترجع إلى دارك، 
التي فیھا قرارك كنت عاملا أو غیر عامل، وإذا سرت في رمضان وكنت میسرا لصوم 
فصم، فإن كانت بك مشقة وعسر فافطر، حتى ترجع إلى دارك التي فیھا قرارك، فإن الله 
یرید بكم  /الیسر ولا یرید بكم العسر. 
 
91. 
Q: You wrote to me that you asked for a permission to go to al-ḥaǧǧ 
which was denied with the argument that you already did al-ḥaǧǧ and 
al-ʿumra? 
A: Since you satisfied the requirements of al-ḥaǧǧ and al-ʿumra, 
you need not perform the rite of Hadī (animal sacrifice) for the al-
ḥaǧǧ for which you requested permission unless you do this as a 
voluntary act. That act will be rewarded by Allāh the Most Generous. 
وكتبت إلّي أنك أردت الإذن في الحج فلم یؤذن لك، وقد كنت حججت قبل ذلك فجمعت عمرة 
وحجا، فقد قضیت الذي علیك من العمرة والحج والوقوف فلا أرى علیك ھدیا في الحج الذي 
استأذنت لھ إلا أن تتطوع بخیر فإن الله شاكر علیم. 
 
92. 
Q: You asked me about buying camels for sheep.  
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A: This is permissible. 
وكتبت إلّي أنكم تشترون الإبل بالغنم، فلا أرى بذلك بأسا. 
 
93. 
Q: You asked me about an incident where you beat a man accidently 
and he died. You contacted his sons so that they could impose the sum 
for the blood money. They preferred that they waive the payment of 
such blood money. However, you gave them money to the value of 
forty young camels.  
A: If you are sure that they waived the rest of the blood money 
out of their own free will and not under compulsion or fear that you 
may inflict harm on them, then you may accept such waiver. 
Otherwise, you need to pay them the full blood money. 
وكتبت إلّي في رجل ضربتھ فقضى لھ أن مات، وكنت أرسلت إلى بنیھ أن یفرضوا الدیة 
فكرھوا وأحبوا أن یتصدقوا، فأعطیتھم قیمة أربعین شائلة، فإن كنت تعلم أنھم تصدقوا علیك 
بما بقي من الدیة طائعین غیر مكرھین وطابوا لك نفسا غیر خائفین لعقوبتك ولا لضرك 
إیاھم فاقبل ما تركوا من الدیة وإلا فأوفھم دیتھم، فذر ما یریبك إلى ما لا یریبك. 
 
94. 
Q: You mentioned that a man divorced his wife after they had been 
separated by al-ḫulʿ, claiming that it is allowed by some scholars.  
A: Scholars believe that no divorce may be made after al-ḫulʿ 
takes place. In al-ḫulʿ, the husband receives an agreed sum so as to 
free his wife from the marriage bonds. Once he does that his rights as 
a husband extinguish, and he loses the right to force her to be his wife 
again unless she so accepts. In a nutshell, once he receives the agreed 
amount, his divorce shall have no effect. 
فأما الذي ذكرت من الطلاق بعد الخلع، وتزعم أن ذلك نزل ببعض من تشفقون علیھ، فإن 
الفقھاء یقولون لا طلاق لمن خلع، وكذلك ینبغي أنھ إذا أعطى المال فقبلھ فقد اختلع من 
أمرھا، فلیس لھ فیھا أمر، وھي أملك بأمرھا فلیس بعد قبول المال لھ فیھا مراجعة إلا أن 
تطیب نفسھا، ولو كان طلاق بعد ذلك لا یمضي للمرأة أمرا إلا بذلك لكان لھ أن یرتجع فیھا 
إذا شاء، ولكن انقطع أمره منھا بعد قبول المال، وإنما طلاقھ بعد ذلك بمنزلة من طلق ما لا 
یملك. 
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95. 
Q: (1) Concerning your question about the waiting period following 
the divorce of a virgin with whom you have not had sexual 
intercourse, and who menstruates for the first time whilst performing 
her waiting period and about another woman, for whom the period 
between menstruation is longer than usual, during her waiting period. 
Further, you asked about another woman, who does not menstruate, 
although the time is ripe for her to do so. You wrote to me requesting 
that I inform you of what I have learned about that, and of my opinion 
concerning this?  
A:  
I inform you on the authority of Ibn Abbās, that he said that God 
made menstruation as a sign of pregenacy. And that the waiting period 
is as a means of allaying suspicions about women’s chastity. And 
concerning that which he used to say about a girl who menstruates for 
the first time whilst performing her waiting period, he said that he 
preferred that she complete the waiting period according to the date of 
her first menstruation, and not according to the number of months 
which she had already waited. For it is possible that a woman 
conceives before menstruating for the first time. Or, she may be 
pregnant and experience a show of blood during her pregnancy. And 
that which you judge to be the wiser option is that which he (Ibn 
‘Abbās) preferred.  
And we learnt that ʿAlī ibn Abī Tālibused to say that the waiting 
period should be calculated according to the month in which it was 
begun and not according to the number of menstruations. And this is 
for cases when it becomes clear to the people that she is pregnant or 
not, without any doubt. And I prefer the more reliable option.  
And concerning the woman who waits a longer time than usual 
for her monthly period (during the waiting period), then the matter is 
as God has decreed. And whether the absence of menstruation is due 
to bodily circumstances or illness, the absence of pregnancy must still 
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 ssenevigrof fo ecruos tseb eht si doG dnA .tbuod dnoyeb demrifnoc eb
 .noitaterpretni siht ot noitcejbo on si ereht dna
امأو  يذلا  تركذ  نم  ّةدعلا  يف  قلاط  ركبلا  لبق  نأ  ثمطت  اھكردیف  ضیحلا  يف  ضعب 
ضرف  اھتدع  رھشلا  وأ  نینثا  وأ  ةدع  ،ةأرملا  دق  ناك  ارتأ اھب  دق  نسئی  نم  ،ضیحملا  مث  تضاح 
دعب  ضرف  ،اھتدع  ىرخأو  لوطت  اھب  اھتضیح  يف  ،اھتدع  ىرخأو  لوطی  اھب  دوعق  نع 
تبتك  نأ  نیبأ  كل  ام  ينغلب  يف  كلذ  ،هارأو  ينإف  كربخأ  نع . يھو  نم  لجأ  ضیحلا / اھتضیح 
امنإ  لعج الله  ضیحلا  املع  ،لبحلل  ناكف  ةدع  ضیحلا  املع  لبحلل  : نبا  سابع  ھنأ  ناك  لوقی 
امأف  ام  ناك  . أربتسی  ھب  ،لبحلا  لعجو  ةدع  روھشلا  يئلال  نسئی  نم  ضیحملا  ةفاخم  تاھبشلا
فنأتست  ةدع  ضیحلا  بجعأ  : لوقی  يف  ةیراجلا  اھكردی  ضیحلا  يف  ضعب  اھتدع  ناكف  لوقی
،ّيلإ  ھنلأ  دق  لمحت  ةیراجلا  ملو  ملعی  اھل  ،ضیح  دقو  لمحت  ةأرملا  يھو  ضیحت  يف  ،اھلمح  امو 
 :  انغلبو  امع  يوری  سانلا  نع  يلع  نب  يبأ  بلاط  ھنأ  ناك  لوقی . افص  ھل  نم  رملأا  بحأ  ھیلإ
ضیح  امیف  ىضم  نم  ،روھشلا  كلذو  ول  ناك  نیبتسی  سانلل  لبح  وأ  هریغ لا  ةھبش  ،ھیف  ةقثلاو 
نإو  . اھب  اھتضیح  نم  ةداع  ترج  اھیلع  ضیحلاف  امك  لاق الله / بحأ  ،ّيلإ  امأو  يتلا  لوطت 
ناك  نم  ثدح  ءاد  وأ  ضرم  عطق  كلذ  ،اھنع  نإف  ءاربتسا  لبحلا لا  كش  ،ھیف  Gاف  ىلوأ  رذعلاب 
 . لاو  سأب
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مستأنف الأمور فعدة الشھور †والإیاس بتزویجھا†، وإن كان حیضا ورأت ورأى الناس أنھا 
ممن لا تیأس من المحیض فعدة الحیض فإن الله جعل لذلك مقادیر. 
 
97. 
Q: (5) What if any such woman in the above-mentioned cases re-
marries? 
A: (5) None of them may re-marry unless her waiting period 
expires. Therefore, if she gets married to any other person before such 
expiration, such marriage shall be void and the couple will be 
separated from each other. 
ذكرت في الذي سألتني من أمر المحیض إن تزوج على شيء من ھذه الحالات تسأل كیف 
یصنع فیما عرف أنھ خولف فیھ الحق والسنة، فإنھ لیس من امرأة نكحت في عدة إلا فرق 
بینھم، فإن أتى علیھم زمان لم یكره أن تعود مناكحة خولف فیھ الحق والسنة على شيء من 
الحالات إلا ما لم یجامع أھلھ فقد یكون لھم مراجعة الحق. 
 
98. 
Q: You asked me about a father, who gives a gift to his son, wife or 
relative, claiming that he is giving this person that portion from his 
property as a gift. 
A: With the exception of the case of his son, that will be an 
effective transfer even if such portion is not clearly identified by the 
man, and the latter shall be liable for such portion. In case of his son, 
that will be an effective transfer even if such son is still very young. 
However, if such portion is not clearly identified by the man, then the 
son shall receive it from the legacy after his father passes away. 
However, the son is recommended to declare what portion was given 
to him by his father, regardless of any claims by any third party. 
وأما ما ذكرت من نحل الرجل ولده أو أھل قرابتھ أو زوجتھ، لك یا فلان من مالي كذا وكذا، 
فما ِشیئ لغیر الولد من شيء، وإن لم یبین بھ فھو ضامن لھ ، وما علم من شيء شيء من 
ولد فلان لفلان، وفلانة لفلان من مال كذا وكذا فإن ذلك یمضى لھ، وإن كان الولد في حجر 
والده، وما كان نحل لولد لم یبن لھ لم یعلم ما ھو فھو في المیراث، والتنزیھ أن یعلم الولد ما 
أبان لھ والده من مالھ فأعلمھ إیاه، وإن قال الناس غیر ذلك. 
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99. 
Q: You asked me about zakāt and for what it is mandatory? 
A: Zakāt applies only to gold, silver, cattle, harvest. As for zakāt 
al-fitr, it applies to living persons, a ṣāʿ for each person in the 
household. 
وأما ما ذكرت من أمر الزكاة وفیم فرضت، فلا نعلمھا فرضت إلا في الذھب والفضة 
والأنعام والحرث وفي الأنفس الصاع. 
 
100. 
Q: You asked me whether jewels and pearls are subject to zakāt? 
A: No, they aren’t. Zakāt needs to be paid even if the value of 
jewels and pearls is very high. However, if you keep any item thereof 
for trade, then zakāt applies. 
وأما ما ذكرت من الجوھر واللؤلؤ، فلا نعلم فیھ زكاة وإن كثر ثمنھ، إلا ما أرید بھ التجارة، 
وما تفعلوا من خیر یعلمھ الله. 
 
101. 
Q: You asked me about zakāt, if it applies to the adornments of our 
wives. You claim that your wife refuses to pay zakāt for such items. 
A: You’d better force your wives to pay such zakāt. However, if 
they refuse to do so, then you are not obliged to do more than urging 
them to pay such zakāt. 
وأما ما ذكرت من الزكاة في حلي نسائكم، وتزعم أن غلبنكم نساؤكم على زكاة حلیھن 
فأجبروھن على ذلك خیر لكم، وإن كرھن من قبل التضییع فلیس علیكم إلا الأمر بالمعروف. 
 
102. 
Q: And you said, “How can a Muslim man afford to maintain the 
marriage to a wife who does not pay such zakāt?”, arguing that some 
scholars allow them to do this.  
A: Their (the scholars) opinion is right when a wife denies that 
paying of zakāt is obligatory. However, this does not apply to the case 
at hand. 
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وأما قولك كیف یمسك الرجل امرأة لا تزكي مالھا، فإن ذلك إنما یحرم من قبل الكفر بالزكاة 
والتكذیب .زعمت أنما كتبت تسألني عن ذلك تقول سمعتھ عن فقھاء قبلك وأنھم لم یضعوا 
الأمر موضعھ، وأساءوا الروایة. 
 
103. 
Q: You asked me about marriage procedures? 
A: According to ʿAbdallāh ibn ʿAbbās, “no marriage contract 
may be made without the wife’s guardian.” A marriage contract 
without the wife’s guardian is void. If a couple gets married in the 
absence of the wife’s guardian, such couple shall be separated. If such 
requirement is not satisfied by a marriage the parties did not know the 
existence of such requirement, then I cannot afford to deem such 
marriage as void since marriage was declared to the public. ʿAbdallāh 
ibn ʿAbbās claimed that the testimony of one man and two women 
and the guardian shall be sufficient for the restoration of a marriage. 
Cases under this category vary, where mitigation may or may not 
apply. In this regard, scholars stick to clear-cut solutions and avoid 
dubious ones. However, we as scholars sometimes meet dubious 
matters that we cannot deem as impermissible. 
كتبت إلي تسألني عن عقد النكاح في النساء، فإن ابن عباس كان یقول ما أوصي بعقدھن في 
النكاح إذا لم یكن ولیا، فأما للأولیاء فلا یجوز بغیرھم، وما جومع على ذلك كانت فرقة، ولا 
جماع بعدھا على شيء في الحال،  /وما لم یمس ذلك إلى الأولیاء حلھ، وما كان من عقدة لا 
ولي لھ فعرض القضاة یملكھ ذلك .أما ما جھل من ذلك فلا نزعم أنھ حرام بعد النكاح المعلن، 
وقد یسرني أن یرجع فیھ إلى عقدة الرجال من غیر فرقة، وقد زعم ابن عباس أنھ یسع مثل 
ذلك بشھادة رجل وامرأتین في مراجعة ونكاح مع الولي، وقد تكون الأمور على سبل 
متشابھة منھا ما لا رخصة فیھا والأخرى فیھ الرخص، وأھل العلم یشتھون من ذلك ما صفا 
ویكرھون لبسھا، غیر أنھ قد تكون أمور تتعالى فیما یكره، ولا تبلغ أن تكون حراما، ولا 
یشتم أھلھ علیھا. 
 
104. 
Q: You asked me about a dying man confined to bed who has never 
had sex with his wife and wants to divorce his wife.  
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A: Such divorce is invalid. Her divorce becomes effective when 
it occurs while the husband’s life is not at risk during a period equal to 
the waiting period of a fully married woman. However, ʿAbdallāh ibn 
ʿAbbās believes that if such woman re-marries shortly after that 
husband’s death, she shall lose both her right to her dowry and her 
share in his legacy. If it had not been for ʿAbdallāh ibn ʿAbbās’ 
opinion, I would have been pleased to say – even if she re-marries she 
may retain all of her rights, if her share in the legacy has not been 
disposed of/destroyed. 
وأما ما ذكرت  /من المرأة لم تمس تطلق عند حضور الموت من زوجھا، فلا ولا نعمت عین 
لھ حتى تذھب منزلة الضرر وھو حي في مثل عدة من دخل بھا إلا أن تزوج المرأة فقد زعم 
ابن عباس أن ذلك یذھب صداقھا كلا ومیراثھا، زعم أن علیھا التربص على مالھا حتى 
یذھب الضرر، ولولا قول ابن عباس في ذلك لسرني وإن تزوجت، إذا عرف الضرر أن 
تستوجب الأمر كلھ ما لم یذھب میراثھا. 
 
105. 
Q: You asked me about a man who said to his wife: “I only see you as 
ḥarām to me”.  
A: It depends on the meaning he intended with these words. 
وأما ما ذكرت من رجل قال لامرأتھ :ما أراك إلا حراما علي فذلك یجعل على نیتھ. 
 
106. 
Q: You asked me about a man who said to his wife: “I fear that you 
may have committed adultery.”  
A: By these words he expresses his bad suspicions. However, 
this may not be deemed an accusation of adultery. He should not have 
said that. 
وأما ما ذكرت من رجل قال لامرأتھ :قد خفت أن تكوني زانیة، فلا یبلغ ذلك، وھذا من سوء 
الظن. 
 
107. 
Q: You asked me about a woman who sought separation through al-
ḫulʿ, but her husband refused. Later, she said to him: “I’d like to buy a 
divorce occurrence for one thousand dirham.” The husband accepted 
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the offer and divorced her once. Then, she claimed that their 
separation was due to al-ḫulʿ. The husband argued that he divorced 
her once and their separation was not due to al-ḫulʿ?  
A: That woman has tricked her husband. What happened 
between them was a real al-ḫulʿ; it is not a revocable divorce. 
وأما ما ذكرت من امرأة أرادت الخلعة من زوجھا فكره علیھا، فقالت :بعني تطلیقة بألف 
درھم، ففعل لھا، زعمت أنھ لا یرید بذلك خلعة، فقد أرى المرأة خدعت زوجھا وصار ما 
أخذ منھا من قلیل خلعة، وبطل طلاقھ بعد ذلك، وھي أملك بنفسھا. 
 
108. 
Q: And you mentioned that a gang of thieves robbed a group of 
people. Then they decided to give them back a part of the stolen items. 
The thieves said to the robbed people: “We are giving back these 
items to all of you.” One of the robbed group said: “Hear me! You all 
know that all these returned items were my own before those thieves 
came. They have taken them from me.” Other members of the group, 
replied: “We do know that these items are originally yours. However, 
they were given back to all of us as part of what we all were robbed 
of.”  
A: Since the returned items originally belonged to that man, no 
one else may take them. They all belong to that man. 
وأما ما ذكرت أن لصوصا لقوا قوما فسلبوھم ثم أعطوھم طائفة من الذي سلبوھم إیاه، فقال 
اللصوص :ھذا لكم جمیعا نعطیكم من أموالكم، فقال الرجل منھم عند ملمتھم :قد علمتم أن 
ھذا المال مالي ومتاعي .فقالوا لھ :قد نعلم أنھ مالك ومتاعك، ولكن أعطیناه جمیعا بیننا من 
الذي لنا، فالمال من الرجل رزق أن یرد علیھ مالھ، ولیس لقوم أن یأخذوا من مال آخر وإن 
أعطوه إن كان على ھذا النحو /إلا أن یكون القوم فیما بینھم بمنزلة أھل †اللحر †فقد 
أخبرتك، وقد بلغني أنھم یتقولون في سعیھم على ذلك. 
 
109. 
Q: You asked me whether it is possible to receive a share of a 
slave's inheritance? 
A:  
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I have been informed that Ibn 'Umar received an inheritance 
from his slave. So he used the money to buy the freedom of other 
slaves and donated it as charity. However, Ibn 'Abbas used to say, "I 
consider that the owners of slaves have the most right to this money if 
there is no one but them to inherit it." This is as if he considers the 
slave owner's authority over the inheritance of the slaves equivalent to 
his authority over the slave's means of livelihood. 
However, if the blood family of the slave is known, then the 
inheritance is theirs, even if they have not explicitly been given a 
share in the inheritance. And people may say those opinions of which 
I have just informed you regarding this matter. 
وأما الذي ذكرت ھل یجيء حال من المیراث یكون فیھ لأھل النعمة نصیب، وأما ابن عمر 
فقد بلغني أنھ أوتي بمیراث مولاه  /فاعتق عنھ وتصدق، واما ابن عباس فكان یقول :لا أرى 
أھل النعمة، إذا لم یكن غیرھم وجعل لھم ولایة، إلا احق بھ، كأنھ یجعل الولایة شبھ الطعمة 
لھم میراثھ، وأما إن عرف أھل الرحم والمیراث لھم وإن لم یكونوا ممن ینالھم من المیراث 
في القسمة، وقد یقول الناس فیھ ما قد علمت. 
 
110. 
Q: You asked me about a slave woman who entered into a mukātaba 
agreement. Later, her owners found out that she possessed a small 
wealth. They accused her of concealing such small wealth.  
A: If she was asked about her money and denied that she 
possessed such small wealth, then such small wealth shall devolve to 
her owners. If they failed to check the money she kept, she may 
complete her agreement using such money. According to ʿAbdallāh 
ibn ʿAbbās, her children shall be automatically included in that 
mukātaba agreement. However, according to ʿIkrima, the bondman of 
ʿAbdallāh ibn ʿAbbās, her children shall not be automatically included 
in that mukātaba agreement. In my opinion, we cannot treat slaves the 
same as money. I recommend a slave who desires to enter into a 
mukātaba agreement to declare: “I have x children and I have 
money.” This will serve as a disclaimer. 
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وأما الذي ذكرت من المكاتبة لھا المال، كاتبت على أمر ثم اطلع موالیھا على مالھا فقالوا :
كتمتنا مالھا، فإن كانت سئلت عن مالھا فأخبرتھم ألا مال لھا فالمال مالھم، وإن كانوا كاتبوھا 
ولم یفتشوا عن شيء فعسى أن یقضى لھا مالھا، إلا أن ابن عباس كان یقول :إن كان لھ ولد 
كتبھم في الرق، ویزعم مع ذلك عكرمة فتى ابن عباس ما كان من رقیق لم نعلمھم على 
الرق، ویقول :إنما كاتب على نفس واحدة، وما أرى إن جاز لھ مالھ ان یجعل الرقیق بمنزلة 
المال، وإن أحب مكاتبة الناس أن یقول رجل :لي من الولد وكذا وكذا، ولي مال، وأنا بخیر، 
فلا یكون علیھ فیھ تباعة. 
 
111. 
Q: You asked me about a male slave, who entered with his owners 
into a mukātaba agreement but has not paid anything yet. He is known 
to be an honest, hardworking person.  
A: The owners may not terminate such agreement. They may 
urge him and exercise pressure on him to pay the agreed amount. 
ʿIkrima believes that if such a slave pays any portion of the agreed 
amount, then he shall be treated as a debtor. Otherwise, the deal shall 
be subject to the terms of the agreement. ʿIkrima claimed that this was 
the practice of the people of Medina. 
وأما الذي ذكرت من مكاتب كاتب فكتب لك الكتاب فلم یعط شیئا من أجل صحیفة كتبھا إلا 
أن یعلم منھ خیر ونصح وجھد، فلیس لھم أن یردوه وھو غریم من الغرماء لھم أن یستحثوه 
بالذي لھم قبلھ، ویشتدون علیھ، غیر أن عكرمة یقول :إذا أدى من مكاتبتھ شیئا فھو غریم من 
الغرماء، وإن لم یؤد أخذ بالشرط الذي علیھ، وزعم أن أھل المدینة لم یزالوا یفعلون ذلك. 
 
112. 
Q: You asked me about a man who gave another man some money to 
practise muḍāraba - may the money owner make conditions? 
A: According to ʿAbdallāh ibn ʿAbbās, this is impermissible 
unless the money owner tells his partner not to depart with the money 
to a far-away place and not take it to sea. If the money owner tells him 
to buy some certain items and not to buy other certain items, the 
transaction shall be void. 
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وأما الذي ذكرت من مال المضاربة یعطاه الرجل، ھو لرجل صاحب المال أن یشترط علیھ، 
فإن ابن عباس ینھى عن ذلك، إلا أن یقول لھ :لا تبرح بمالي ولا تخاطر بھ بحرا، فأما أن 
یقول اشتري كذا وكذا، ولا تشتر كذا وكذا فلا. 
 
113. 
Q: You asked about a business relationship with the (dahāqīn?) in 
their homeland. 
A: It is not permissible for a Muslim to make a business 
partnership with a Nonmuslim, because they treat harām as ḥalāl. 
وأما الذي ذكرت من شركة الدھاقین في أرضھم فلا یحل لمسلم شركة مشرك من أھل 
الكتاب ولا غیرھم لما یستحلون من الذي یحرم علیھم. 
 
114. 
Q: You asked me about a fluid which was dropped in a woman’s 
womb and came out after performing al-ġusl.  
A: No worry about that. She does not need to re-perform al-
ġusl. She only needs to wash such fluid with pure water. 
وأما الذي ذكرت من الماء یحتقن في رحم المرأة الیوم وعامتھ ثم تصبھ بعد الغسل فلا بأس 
ولیس علیھا غسل منھ إلا أن تنضح المرأة بالماء وتغسل ما أصابھا منھ. 
 
115. 
Q: You asked me about a woman who used a piece of cloth to clean 
herself, but then she touched her clothes without washing her hands 
first.  
A: She should try to avoid touching any of her clothes before 
washing her hands. As such abstaining may be difficult then may God 
forgive her. 
وأما الذي ذكرت من امرأة تمس ثوبھا ولم تغسل یدھا من خرقتھا، فما استطاعت المرأة أن 
توقي ثیابھا فلتفعل، مع أن لابد فعسى أن تعذر بكثیر من تلك الأمور. 
 
116. 
Q: You asked me about a man who had sexual intercourse with his 
female slave without ejaculation. Does she need to perform al-ġusl? 
A: Yes, she does. It is obligatory. 
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وأما الذي ذكرت عن الولیدة یأتیھا مولاھا فلا ینزل فیھا تسألیني عن الغسل، فلتغتسل فإن 
الغسل واجب. 
117. 
Q: You asked me about the clothes (mentioned in fatwa 116)? 
A: Such clothes need to be washed. If she cannot do so, she may 
splash water on such clothes. 
والذي ذكرت من نضح الثیاب فلا، إلا أن یصیب الثوب ما یغسل فلیغسل ما أصاب من 
الثیاب، فإن لم تقدر على ما أصاب من الثوب تنضحھ إن شاءت. 
 
118. 
Q: You asked me about a man having sex with his female slave in a 
house while his other female slave watches? 
A: This is unlawful. This is the ugliest thing people can see. 
وأما الذي ذكرت من الرجل یجامع ولیدتھ في بیت فلا یحل والأخرى تنظر إلیھ، فھذا أقبح ما 
یرى الناس. 
 
119. 
Q: A man has taken an oath not to have sex with one of his female 
slaves. Therefore, he abstained from having sex with any of his slaves. 
Later, he changed his mind.  
A: He needs to make expiation, then he can have sex with them. 
I recommend that. Female slaves may not be treated as free women 
are, except in affinity matters. Some scholars argue that when it comes 
to affinity, all women are treated alike. 
وأما الذي ذكرت من رجل حلف  /لا یجامع ولیدتھ فمضى لذلك سنة أو نحو ذلك لم یجامع 
شیئا من ولائده ثم بدا لھ أن یجامع فلیكفر ولیجامع، فإنھ یعجبني ذلك، ولا تجعل الولیدة في 
الیمین بمنزلة الحرة إلا في أمر المصاھرة، فقد زعم أنھا في ذلك بمنزلة الحرة. 
 
120. 
Q: A man took an oath not to have sex with his wife for a month. 
What should he do after the expiration of such period? 
A: He needs to make expiation by feeding [sixty] poor people. 
However, if months pass by without a single sexual intercourse 
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between them, then, according to some scholars, the oath ends on the 
day that the month ends. I recommend that husband to say to his wife: 
“The month in question has passed, and I am no longer enjoined to 
abstain from having sex with you.” Then he needs to have sex with 
her unless he is unable to do so. Nonetheless, if the period in question 
expires and he fails to retract his vow, he shall be treated as a man 
who has made a solemn oath. On the other hand, ʿIkrima argues that 
all periods are treated the same. 
وأما ما ذكرت من رجل حلف لا یجامع امرأتھ شھرا، ثم مضى الشھر فلیطعم ولیجامع فأي 
ذلك استحب، وأما إن حلف شھرا ثم مضى لذلك أشھر فإن ناسا یزعمون أن الیمین انقطعت 
یوم الشھر، وأما أنا فیعجبني أن یعلم الرجل امرأتھ ذلك فیقول قد مضى الشھر  /وأنا غیر 
مول منك ویجامع، إلا أن یكون لا یستطیع ذلك، فإن مضى ولم یراجع في یمینھ بخیر فإنھ 
یعجبني أن یجعل علیھ یمین مغلظة †فإن لم یبین †غیر أن عكرمة یزعم أن شھرا وغیر ذلك 
بمنزلة واحدة. 
 
  
 
242 
 
Bibliography 
 
Abbott, Nabia (1957), Studies in Arabic Literary Papyri I: Historical 
Texts, University of Chicago Press, Chicago. 
 
Abbott, Nabia (1938), The Kurrah Papyri from Aphrodito, Studies in 
Ancient Oriental Civilization No. 15, University of Chicago Press, 
Chicago. 
 
,aṣ-Ṣanʿānī, ʿAbd ar-Razzāq (1983), al-Muṣannaf, Beirut. 
 
al-ʿAbdarī, Muḥammad ibn Yūsuf (1994), al-Tāǧ wa-l-iklīl li-
muḫtaṣar Ḫalīl, Dār al-Kutub al-ʿIlmīya, Beirut. 
 
al-ʿAbsī, ʿAbdallāh ibn Muḥammad Ibn Abī Šayba (1989), Muṣannaf 
Ibn Abī Šayba fī l-aḥādīṯ wa-l-aṯār, Dār al-Fikr, Beirut. 
 
al-ʿAbsī, ʿAbdallāh ibn Muḥammad Ibn Abī Šayba (2004), al-
Muṣannaf, Maktabat ar-Rušd, Riyadh. 
 
Abū Dāwūd, Sāmī aṣ –Ṣaqr (2000), al-Imām Ǧābir b. Zayd wa-
dauruhū fī l-ḥarakāt al-fikrīya wa-l-siyāsīya, Maṭābʿ an-Naḥḍa, 
Muscat. 
 
Abū Dāwūd, Sulaymān ibn al-Ašʿaṯ (2001), Sunan Abī Dāwūd, Dār 
al-Kutub al-ʿIlmīya, Beirut. 
 
Abū Ǧābir, Muḥammad ibn Ǧaʿfar al-Azkawī (1981), al-Ǧāmiʿ, 
Ministry of Heritage and Culture, Muscat.  
 
Abū l-Ḥawārī, Muḥammad ibn al-Ḥawārī (1985), al-Ǧāmiʿ, Ministry 
of Heritage and Culture, Muscat. 
 
Abū l-Ḥawārī, Muḥammad ibn al-Ḥawārī (1991), al-Dirāya wa-kanz 
al-ġināya, n/a, Muscat. 
 
Abū Muslim, Nāṣir ibn Sālim (2009), Niṯār al-ǧawhar fī ʿilm al-šarʿ 
al-azhar, Maktabat Masqaṭ, Muscat. 
 
Abū Ṣufra, ʿAbd al-Malik, Āṯār al-Rabīʿ, a copy of the manuscript is 
in the possession of the author. 
 
Abū ʿUbayd al-Qāsim ibn Salām (1998), Kitāb al-Amwāl, Dār aš -
Šuruq, Beirut. 
 
al-Ḫurāsānī, Abū Ġānim Bišr ibn Ġānim (2006), al-Mudawwana al-
kubrā, Minstry of Heritage and Culture, Muscat. 
 
 
243 
 
al-Iṣfahānī, Aḥmad ibn ʿAbdallāh Abū Nuʿaym (1979), Ḥilyat al-
awliyāʾ waṭabaqāt al-aṣfiyāʾ, Dār as-Saʿāda, Cairo. 
 
al-Iṣfahānī, Aḥmad ibn ʿAbdallāh Abū Nuʿaym (1996), al-Musnad al-
Mustaḫraǧ ʿalā Ṣaḥīḥ Muslim, Dār al-Kutub al-ʿArabīya, Beirut. 
 
al-Iṣfahānī, Aḥmad ibn ʿAbdallāh Abū Nuʿaym (1984), Ḥilyat al-
awliyāʾ wa-ṭabaqāt al-aṣfiyāʾ, Dār al-Kitāb al-ʿArabī, Beirut. 
 
al-Kadamī, Muḥammad ibn Saʿīd (1985), al-Ǧāmiʿ al-mufīd min 
aḥkām Abī Saʿīd, Ministry of Heritage and Culture, Muscat. 
 
Amīr, Muḥammad Ašraf (1985), ʿAwn al-maʿbūd: Šarḥ Sunan Abī 
Dāwūd, Dār al-Kutub al-ʿIlmīya, Beirut. 
 
Aṭfayyiš, Muḥammad ibn Yūsuf (1986), Šarḥ al-Nīl wa-šifāʾ al-ʿalīl, 
Ministry of Heritage and Culture, Muscat. 
 
Aṭfayyiš, Muḥammad ibn Yūsuf (1985), Šarḥ al-Nīl wa-šifāʾ al-ʿalīl, 
Maktabat al-Iršād, Jeddah. 
 
al-ʿAwtabī, Salama ibn Muslim (1994), al-Ḍiyāʾ, Ministry of Heritage 
and Culture, Muscat.  
 
al-Azdī, Ǧābir ibn Zayd, Kitāb al-Ṣalāḥ, a copy of the manuscript is in 
the possession of the author. 
 
al-Barrādī, Abū l-Qāsim (2014),, al-Ǧawāhir al-muntaqāt fī-mā 
aḫalla bi-hi, Kitāb aṭ-Ṭabaqāt, Dār al-Hikmat, London. 
 
al-Bayhaqī Aḥmad ibn al-Ḥusayn (1939),, al-Asmāʾ wa-l-ṣifāt, Dār al-
Kutub al-ʿIlmīya, Beirut. 
 
al-Bayhaqī Aḥmad ibn al-Ḥusayn (2004),, al-Sunan al-kubrā, Dār al-
Kutub al-ʿIlmīya, Beirut. 
 
Bʿayū, Musṭafa Ṣāliḥ (2005), Minhaǧ al-iǧtihād ʿinda-l-Ibāḍīya, 
Maktabat al- Ǧīl al-Wa’īd, Muscat. 
 
Bell, Harold I. (1945), The Arabic bilingual Entagion, in: Proceedings 
of The American Philosophical Society 89, pp. 531-542. 
 
al-Buḫārī, Muḥammad ibn Ismāʿīl (2002), al- gǦ(?)amī ʿ al-musnad 
al-muḫtaṣar min umūr Rasūl Allāh ṣallā Allāh ʿalayhi wa-sallam 
(Ṣaḥīḥ al-Buḫārī), Dār Ṭawq an-Naǧāt, Damascus. 
 
al-Buḫārī, Muḥammad ibn Ismāʿīl (1960), al-Tārīḫ al-kabīr, Dāʾirat 
al-Maʿārif al-ʿUṯmānīya, Hyderabad. 
 
 
244 
 
Bū Larwah, Ibrāhīm ibn Ṣāliḥ (2006), Mawsūʿat āṯār al-imām Ǧābir 
ibn Zayd al-fiqhīya, publisher (?), Muscat. 
 
Cook, Michael (1981), Early Muslim Dogma, Cambridge University 
Press, Cambridge. 
 
Crone, Patricia; Zimmermann, Fritz (2001), The Epistle of Sālim Ibn 
Dhakwān, Oxford University Press, Oxford. 
 
aḏ-Ḏahabī, Muḥammad ibn Aḥmad (1985), Siyar aʿlām al-nubalāʾ, 
Muʾassasat ar-Risāla, 3rd Edition, Damascus. 
 
ad-Dāraquṭnī, Alī ibn ʻUmar (2004), Sunan al-Dāraquṭnī, Mussasat 
ar-Risāla, Beirut. 
 
ad-Darǧīnī, Abū l-Abbās Aḥmad b. Saʿīd (1974), Kitāb ṭabaqāt al-
mashāʾiḫ bi-l-Maġrib, Constantine. 
 
Dietrich, Albert (1971), al-Ḥad̲j̲d̲j̲ād̲j̲ b. Yūsuf, in: Encyclopaedia of 
Islam, New Edition, Vol. III, pp. 39b-43a. 
 
ad-Dawlābī, Muḥammad ibn Aḥmad (2000), al-Kunā wa-l-asmāʾ, Dār 
Ibn Ḥazm, Beirut. 
 
ad-Dusūqī, Muḥammad ibn ʿArafa (1963), Ḥāšiyat al-Dusūqī ʿalā-l-
šarḥ al-kabīr, Dār Iḥyāʾ l-Kutub al-ʿArabīya, Cairo. 
 
Ersilia, Francesca (2002), Teoria e pratica del commercio nell’Islam 
medievale – I contratti di vendita e di commenda nel diritto Ibāḍita, 
Università degli Studi di Roma “Tor Vergata” - IPO “C.A. Nallino”, 
Roma. 
 
Ersilia, Francesca (2014), Constructing the Identity. The Development 
of Ibadi Law, in: Ziaka (ed.) 2014, 109-133. 
 
van Ess, Josef (1976), Untersuchungen zu einigen ibāḍitischen 
Handschriften, in: Zeitschrift der Deutschen Morgenländischen 
Gesellschaft 126/1, pp. 25-63. 
 
Gaiser, Adam R. (2016), Ḥadīth, Ibāḍism, in: Encyclopaedia of Islam, 
3rd Edition, pp. 140-144.  
 
al-Ǧannāwunī, Yaḥyā ibn al-Ḫayr (2015), Kitāb al-Waḍʿ, Maktabat aḍ 
-Ḍāmirī, Muscat 2015. 
 
Sanjuán, Alejandro García (2012), Darjīnī Abū Abbās Aḥmad B. 
Saʿīd, in: Encyclopaedia of Islam, 3rd Edition. 
 
al- Ǧaṣṣāṣ, Aḥmad ar-Razī (1993), Aḥkām al-Qurʾān, Dār al-Fikr, 
Beirut. 
 
245 
 
 
al-Ǧayṭālī, Ismāʿīl ibn Mūsā (2015), Qawāʾid al-Islām, Maktabat aḍ-
Ḍāmirī, Muscat. 
 
al-Ǧayṭālī, Ismāʿīl ibn Mūsā (1998), Qanāṭir al-ḫayrāt, Maṭābʿ an-
Naḥḍa, Muscat. 
 
Gibb, Hamilton A.R. (1960), ʿAbd al-Malik B. Marwān, in: 
Encyclopaedia of Islam, New Edition, Vol. 1, pp. 76a–77b.  
 
Goldziher, Ignaz (2009), Vorlesungen über den Islam, Dar al-Kutub 
al-aḥādīṯa, Cairo. 
 
Grohmann, Adolf  (1938), Arabic Papyri in the Egyptian Library, Vol. 
III: Administrative Texts, Egyptian Library Press, Cairo. 
 
Grohmann, Adolf (1960), Zum Papyrusprotokoll in früharabischer 
Zeit, in: Jahrbuch der Österreichischen Byzantinischen Gesellschaft 9, 
pp.1-20. 
 
Gruendler, Beatrice (1993), The Development of the Arabic scripts: 
From the Nabatean Era to the First Islamic Century according to the 
Dated Texts, in: Harvard Semitic Studies No. 43, pp. 143-150. 
 
al-Ḥākim, Abū ʿAbdallāh (1990), al-Mustadrāk ʿalā al-Ṣaḥīḥayn, Dār 
al-Kutub al-ʿIlmīya, Beirut. 
 
Ḫalīfāt, ʾAwaḍ Muḥammad (2002), Našʾāt al-ḥaraka al-Ibāḍīya, 
Ministry of Heritage and Culture, Muscat. 
 
al-Ḫalīlī, Aḥmad ibn Ḥamad (2003), Zakāt al-Anʿām, Maktabat al-
Istiqāma, Muscat. 
 
Hawting, Gerald R.(Date), Umayyads, in: Encyclopaedia of Islam, 
New Edition, Vol. X, pp. 840a-847b. 
 
Ibn Ḥaǧar al-Hayṯamī, ʿAlī ibn Abū Bakr (2001), Maǧmaʿ al-
Zawāʾid, Dār al-Kutub al-ʿIlmīya, Beirut. 
 
Hinds, Martin (1993), Muʿāwiya I ., in: Encyclopaedia of Islam, New 
Edition, Vol. VII, pp. 263–268.  
 
Hinds, Martin (1972), The Siffin Arbitration Agreements, in: Journal 
of Semitic Studies Vol. 17/1, pp. 93-129. 
 
al-Ḥusaynī, Muḥammad ibn ʿAlī (1989), al-Akmāl fī ḏikr man lahu 
riwāyatan fī Musnad al-Imām Aḥmad min ar-riǧāl, University of 
Islamic Studies, Karatchi. 
 
 
246 
 
Ibn ʿAbd al-Barr, Yūsuf ibn ʿAbdallāh (2000), Ǧāmiʿ bayān al-ʿilm 
wa-faḍli-hi, Dār al-Kutub al-ʿIlmīya, Beirut. 
 
Ibn ʿAbd al-Barr Yūsuf ibn ʿAbdallāh (1992),, al-Istīʿāb fī maʿrifat al-
aṣḥāb, Dār al-Ǧīl, Beirut. 
 
Ibn ʿAbd al-Barr, Yūsuf ibn ʿAbdallāh (1967), at-Tamhīd li-mā fī l-
muwaṭṭāʾ min al-maʿānī wa-l-asānīd, Ministry of Awqāf and Islamic 
Affairs, Muscat. 
 
ʿAbd ar-Raḥmān ibn Muḥammad (1997), Tafsīr al-Qurʾān al-ʿaẓīm, 
Maktabat Nizār Muṣṭafā al-Bāz, Riyadh. 
 
Ibn ʿAdī, Abū Aḥmad (1997), al-Kāmil fī ḍuʿafāʾ ar-riǧāl, Dār al-
Kutub al-ʿIlmīya, Beirut. 
 
Ibn Anas, Mālik (1906), al-Mudawwana al-kubrā, Wizārat al-Awqāf 
wa-l-šuʾūn al-Islāmīya wa-l-Daʿwa wa-l-Iršād, Riyadh. 
 
Ibn ʿĀšūr, Muḥammad aṭ-Ṭāhir (1984), Tafsīr al-taḥrīr wa-l-tanwīr, 
ad-Dār at-Tūnisīya li-Našr, Tunis. 
 
Ibn Baraka, ʿAbdallāh ibn Muḥammad (2007), Kitāb al- ǧāmiʿ, 
Ministry of Heritage and Culture, Muscat. 
 
Ibn Ḥaǧar al-ʿAsqalānī, Aḥmad ibn ʿAlī (1957), Fatḥ al-bārī bi-šarḥ 
Ṣaḥīḥ al-Buḫārī, Dār al-Maʿ ārifa, Beirut. 
 
Ibn Ḥaǧar al-ʿAsqalānī, Aḥmad ibn ʿAlī (1908), Tahḏīb al-Tahḏīb, 
Maṭbaʿat Maǧlis Dāʾirat al-Maʿārif an-Niẓāmīya, Hyderabad . 
 
Ibn Ḥaǧar al-ʿAsqalānī, Aḥmad ibn ʿAlī  (1971), Lisān al-mīzān, 
Muʾassasat al-ʿAlamī li-n-Našr, Beirut 1971. 
 
Ibn Ḥaǧar al-ʿAsqalānī, Aḥmad ibn ʿAlī  (1996), Taʿǧīl al-manfaʿa bi-
zawāʾid riǧāl al-aʾimma al-arbiʿa, Dār al-Bašāʾir, Beirut. 
 
Ibn Ḫalfūn, Yūsuf ibn Abī Yaʿqūb (1974), Aǧwibat Ibn Ḫalfūn, Dār al 
Fatḥ, Beirut. 
 
Ibn Ḥanbal, Aḥmad ibn Muḥammad (2001), Musnad Aḥmad Ibn 
Ḥanbal, Muʾassasat ar-Risāla, Damascus. 
 
Ibn Ḥanbal, Aḥmad ibn Muḥammad (1994), Musnad al-Imām Aḥmad 
Ibn Ḥanbal, Dār Iḥyāʾ at-Turāṯ al-ʿArabī, Beirut. 
 
Ibn Ḥazm, ʿAlī ibn Aḥmad (2010), al-Muḥallā bi-l-āṯār, Dār al-Kutub 
al-ʿIlmīya, Beirut. 
 
 
247 
 
Ibn Idrīsu, Muṣṭafā ibn Muḥammad (2003), al-Fikr al-ʿaqadī ʿinda l-
Ibāḍīya ḥattā niḥāyat al-qarn aṯ-ṯāliṯ al-hiǧrī, (publisher) Muscat. 
 
Ibn Kaṯīr, Ismāʿīl ibn ʿUmar (1998), Tafsīr al-Qurʾān al-ʿaẓīm, Dār 
al-Kutub al-ʿIlmīya, Beirut. 
 
Ibn Maʿīn, Yaḥyā (1979), Tārīḫ Yaḥyā Ibn Maʿīn, Markaz al-Baḥṯ, 
Mecca. 
 
Ibn Manṣūr, Saʿīd (1982), Sunan Saʿīd ibn Manṣūr, ad-Dār aṣ-
Ṣalafīya, Bombay. 
 
Ibn Qaiyim al-Ǧawzīya, Muḥammad ibn Abī Bakr (1991), Iʿlām al-
Muwaqqiʿīn, Dār al-Kutub al-ʿIlmīya, Beirut. 
 
Ibn Qudāma, ʿAbdallāh ibn Aḥmad (1997), al-Muġnī fī fiqh al-imām 
Aḥmad Ibn Ḥanbal, Dār ʿĀlam al-Kutub, Riyadh. 
 
Ibn Saʿd, Muḥammad (1968), al-Ṭabaqāt al-kubrā, Dār Ṣādir, Beirut. 
 
al- Ǧābirī, Farḥāt (2002), Rasāʾil Ǧābir ibn Zayd. The First Scientific 
Forum on the Ancient and Modern Heritage of the Sultanate of Oman, 
in: Ibrāhīm Baḥḥāz; Ḥasan al-Malḫ, Publications of al-Bayt 
University, Al Mafraq, Jordan. 
 
Kāšif, Sayyida Ismāʿīl (1986), al-Siyar wa-l-ǧawābāt li-ʿulamāʾ wa-
aʾimat ʿUmān, Ministry of Heritage and Culture, Muscat. 
 
al-Kindī, Muḥammad ibn Ibrāhīm (1985a), Bayān aš-šarʿ al-ǧāmiʿ li-
l-aṣl wal-farʿ, Ministry of Heritage and Culture, Muscat. 
 
al-Kindī, Aḥmad (1985b), al-Muṣannaf fī-l-Adyān wa-l-Aḥkām, 
Ministry of Heritage and Culture Muscat. 
 
Lewicki, Tadeusz (1971), al-Ibāḍiyya, in: Encyclopaedia of Islam, 
New Edition, Vol. III, pp. 648a–660b. 
 
Lewicki, Tadeusz (1986), Maḥbūb b. al-Raḥīl, in: Encyclopaedia of 
Islam, New Edition, Vol. V, p. 1230a-1230b.  
 
Moritz, B. (full name?) (1905), Arabic Paleography: A collection of 
Arabic texts from the first century of the Hidjra till the year 1000, 
Publications of the Khedivial Library, Cairo. 
 
Morony, Michael (1993), al-Nahrawān, in: Encyclopaedia of Islam, 
New Edition, Vol. VII,  pp. 912-913.  
 
Muslim, Ibn al-Ḥaǧǧāǧ (1997), Ṣaḥīḥ Muslim, Dār al-Ḥadīṯ, Cairo. 
 
 
248 
 
Naǧǧār, Mūna (1991), Fatwa von Ǧābir Ibn-Zayd an al-Ḥāriṯ ibn 
ʿAmr: Edition und Kommentar, unpubl. Master thesis, Tübingen. 
 
an-Nāmī, ʿAmr Ḫalīfa (1970), A description of new Ibāḍi manuscripts 
from North Africa, in: Journal of Semitic Studies 15/1, pp. 63-87. 
 
an-Nāmī, ʿAmr Ḫalīfa (2015), Studies on Ibādism, Ministry of 
Endowments and Religious Affairs, Muscat. 
 
an-Nasāʾī, Aḥmad ibn Šuʿayb (2001a), as-Sunan al-kubrā, Muʾassasat 
ar-Risāla, Beirut. 
 
an-Nasāʾī, Aḥmad ibn Šuʿayb (2001b), as-Sunan al-Muǧtabā, Dār al-
Fikr, Beirut. 
 
an-Nawawī, Abū Zakarīyā (1973), al-Manhāǧ fī Šarḥ Ṣaḥīḥ Muslim, 
Dār Iḥyāʾ at-Turāṯ al-ʿArabī, Beirut.  
 
al-Qannūbī, Saʿīd ibn Mabrūk (1995) , ar-Rabīʿ ibn Ḥabīb: 
Makānatuhū wa-musnaduhū, Maktabat ad-Ḍāmirī li-n-Našr wa-t-
Tawzīʿ, as-Sīb.  
 
al-Qannūbī, Saʿīd ibn Mabrūk (year n/a), al-Istidrāk fī-ṣ-ṣalāṭ, 
unpublished, copy in possession of the autor. 
 
al-Qurṭubī, Muḥammad ibn Aḥmad (2006), al-Ǧāmiʿ lī aḥkām al-
Qurʾān wa-l-mubayyin limā taḍmanuhu min as-sunna wa-ayy al-
furqān, 1st. Edition, Muʾassasat ar-Risāla, Beirut. 
 
ar-Rabīʿ, ibn Ḥabīb al-Azdī (2011), al-Ǧāmiʿ aṣ-Ṣaḥīḥ, Ministry of 
Endowments and Religious Affairs, Muscat. 
 
Ritter, Hellmut (1971), Ḥasan al-Baṣrī, in: Encyclopaedia of Islam, 
New Edition, Vol. III, pp. 247b-248b.  
 
aṣ-Ṣābiʾ, Nāṣir ibn Sulaymān (2003), al-Ḫawāriǧ wa-l-ḥaqīqa al-
g ̣̇ aʾiba, Muscat. 
 
as-Sadūsī, Qatāda ibn Diʿāma (1932), Aqwāl Qatāda, Manuscript 
4564, Dār al-Kutub al-Miṣriyya, Cairo.  
 
as-Sālimī, ʿAbdallāh ibn Ḥumayd (2010a), Maʿāriǧ al-āmāl ʿalā 
madāriǧ al-kamāl bi-naẓm muḫtaṣar al-ḫiṣāl, Maktabat al-Imām as-
Sālimī, Bidiya and Muscat. 
 
as-Sālimī, ʿAbdallāh ibn Ḥumayd (2010b), Ǧawābāt al-Imām al-
Sālimī, Maktabat al-Imām as-Sālimī, Bidiya. 
 
as-Sālimī, ʿAbd ar-Raḥmān ibn Sulaymān (2001), The Omani siyar as 
a literary genre and its role in the political evolution and doctorinal 
 
249 
 
development of Eastern Ibādism, with special reference to the epistles 
of Khwarizm, Khurasan and Mansura, University of Durham, unpubl. 
PhD thesis, Durham. 
 
as-Sawwafī, Ṣāliḥ ibn Aḥmad (1997) , Ǧābir b. Zayd wa-dauruhū fī d-
daʿwa, Ministry of Heritage and Culture, Muscat. 
 
as-Suyūṭī, ʿAbd ar-Raḥmān ibn Abī Bakr (2011), ad-Durr al-manṯūr 
fī-t-tafsīr bi-l-maʾṯūr, Dār al-Fikr, Beirut. 
 
aš-Šāfiʿī, Muḥammad ibn Idrīs (1993), Kitāb al-Umm, Beirut. 
 
aš-Šammāḫi, Aḥmad ibn Saʿīd (1987), Kitāb as-Siyar, Ministry of 
Heritage and Culture, Muscat. 
 
aš-Šammāḫi, Aḥmad ibn Saʿīd (2016), Šarḥ Muqqadimāt at-tawḥīd, 
Dār al Hikmat, London. 
 
aš-Šammāḫi, Āmir ibn ʿAlī (1970), Kitāb al-Iḍāḥ, Dār al-Fatḥ li-ṭ- 
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